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TRANSLITERATION KEY 


« (QD ° (A slight catch in the breath. It 


e 


Sh 


is also used to indicate where the 
bamza has been dropped from the 
beginning of a word.) 

a,à 

b 

t 

th (Should be pronounced as the th 
in thin or tbirst.) 

j 

h (Tensely breathed b sound.) 

kh (Pronounced like the ch in 
Scottish loch with the mouth 
hollowed to produce a full sound.) 
d 

dh (Should be pronounced as the 
th in this or that.) 

r 


s 

sh 

s (A heavy s pronounced far back 
in the mouth with thc mouth 
hollowed to produce a full sound.) 
d (A heavy d/db pronounced far 
back in the mouth with the mouth 
hollowed to produce a full sound.) 
t (A heavy t pronounced far back 
in the mouth with the mouth 
hollowed to produce a full sound.) 
z (A heavy db pronounced far 
back in the mouth with the mouth 
hollowed to produce a full sound.) 


Qe 


‘a, ‘i, (Pronounced from the 
throat.) 

gh (Pronounced like a throaty 
French r with the mouth hollowed 
to produce a full sound.) 

t 

q (A guttural q sound with che 
mouth hollowed to produce a full 
sound.) 

k 

1 

m 

n 

w, ü, u. 

h 

yi i 

Salla 'Llähu ‘alayhi wa sallam— 

used following the mention of the 
Messenger Muhammad, translated 
as, “May Allāh bless him and give him 
peace” 

Alayhi 'l-sallam—used following the 
mention of a prophet or messenger of 
Allah, translated as, "May the peace of 
Allah be upon him? 

Radiya 'Llábu ‘anhu—used following 
the mention of a Companion of thc 
Messenger %, translated as, “May 
Allah be pleased with him.” 

Radiya 'Llàbu ‘anhum—used 
following the mention of more than 
one Companion of the Messenger (and 
also after a female Companion in this 
work for lack of an appropriate glyph), 
translated as, “May Allah be pleased 
with them.” 
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Translator s Foreword 


N THE NAME OF ALLAH, Most Merciful, Most Compassionate. All praise 
LE for Allah, the Creator and Sustainer of the universe, the Bestower of sin- 
cerity. May His peace, blessings, and mercy be upon the best of creation, His 
final Messenger, our beloved Master and Liegelord, Muhammad 4, the Imam 
of the people of ikhläs; and upon his beloved family, venerable Companions, 
and all those who follow him && in excellence until the Day of Arising. Amin. 
‘The eminent 7*-century Levantine scholar Imam Nawawi relates the following 
hadith in his famous collection of Forty Hadiths (Arban): 


Islam is built upon five: testifying that there is no deity except Allah and that 
Muhammad is the Messenger of Allah, establishing the ritual prayer, almsgiving, 
making the pilgrimage to the House, and fasting in Ramadan (Bukhari, Muslim). 


‘hese five components of the religion serve as its foundation and are hence 
known as its "pillars; since the “edifice” of Islam—or one’s entire religious 
practice—is most centrally based on them. No matter how large a structure 
one constructs, or how elaborately one decorates that structure, the whole 
cdifice is in peril if its foundation is not firmly established. This is spiritually 
no light matter. Therefore, an appropriate measure needs to be taken by the 
believer to ensure his foundation is established in the most perfect and firm 
fashion. He must learn how the five pillars are performed and diligently apply 
that knowledge in consistent practice. He then may turn to his Lord in hope 
of acceptance, in gratitude for the ability to perform them, and in repentance 
from his shortcomings therein. Aside from the very belief in one’s heart, no 
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other affair, whether worldly or religious, is of greater import. No tree stands 
tall or bears fruit unless its roots run deep, providing strength to withstand 
the forces of nature and ensuring it is adequately nourished; the foundation 
is of utmost concern. 

The text before us, then, is an invaluable resource for this weighty agenda. 
It is entitled “Ascent to Felicity in the Sciences of Theology and Jurisprudence 
of Worship" (Maraqi 1-Sa‘adat fi ‘Ilmayi l-Tawhid wa 1-‘Ibadat). It is a concise 
yct comprehensive manual on these two sciences, the latter based on the Hanafi 
school of law. Theology is an extension of the first pillar, since the testification of 
faith forms the basis of the entire corpus of Islamic beliefs, while jurisprudence 
of worship deals with the remaining four pillars. The text additionally covers 
the legal rulings pertaining to slaughtering, ritual sacrifice and hunting, and 
therefore as a primer, is quite broad in its range of subjects. At the same time, 
it does not delve into extraneous juridical and creedal minutiae that would 
otherwise overwhelm the reader, but is rather a clear presentation of the most 
salient issues pertaining to these two sciences. 

“Ascent to Felicity” (Maraqi ‘I-Sa‘adat) is not only lucid in its presenta- 
tion and relevant to this lofty aim, but also reliable in its content. Its author, 
Imam Hasan ibn ‘Ammar al-Shurunbulili, is recognized as a leading jurist of 
the late Hanafi school. He is more well-known for his other text on worship, 
Nar al-Idab—a work which gained unprecedented acceptance across Muslim 
lands wherever Hanafi law was taught, forming an integral part of the curricula 
of seminaries in modern-day Turkey, India, Pakistan, Egypt, the Levant, and 
the Caucuses. He also authored two excellent commentaries on Nir al-Idab, 
the lengthier Imdäd al-Fattab, and its summarized version Maraqi T-Faláb, 
both of which also gained widespread approval. The /;dad specifically is ref- 
erenced over seventy times, despite it covering only five chapters, in ‘Allama 
Ibn ‘Abidin’s magnum opus Radd al-Mubtar, the source of legal verdict for the 
late Hanafi school throughout the Muslim world. 

Not only is Ibn ‘Abidin’s reliance on the Jdad a testament to its being a 
seminal legal work, of which this text is a summarized presentation, but also 
reflects Imàm Shurunbulali’s aptitude as a jurist. Indeed, Ibn ‘Abidin specifically 
refers to Imam Shurunbulali as dhi 7-taalif al-shahira, or “one who authored 
the very well-known works [of jurisprudencc]" as well as faqih al-nafs, a title of 
utmost reverence and veneration from one jurist to another (Radd al-Mubtar 
1:3). Its meaning, as mentioned by Ibn ‘Abidin himself, is “one who is innately 
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endowed with the utmost understanding [of jurisprudence].”' He gives this 
title ro only one other jurist in his entire marginal gloss, namely, the 6^-century 
master Qadikhan. 


IMÁM SHURUNBULALI 


Born in a village in Upper Egypt in 994/1586, his father took him to Cairo 
at the tender age of six. He memorized the Qur'an and subsequently studied 
the Islamic sciences under numerous scholars, specifically Qur 'ànic recitation 
under Shaykh Muhammad al-Hamawi and Shaykh ‘Abd al-Rah màn al-Masiri, 
and jurisprudence under Imam ‘Abdullah al-Nahriri, ‘Allama Muhammad 
al-Mahabbi, and Shaykh ‘Ali ibn Ghanim al-Magdisi. He then went to Azhar 
University, which at that time was the sanctuary for advanced students. He 
pursued higher education there and surpassed his peers, for he was foremost 
in his knowledge of juridical passages and maxims. Word spread of his rank 
and skill, and he eventually became one of the most renowned juristconsults of 
the entire Muslim world. He assumed the post of professor at Azhar, whereby 
numerous aspiring students sat at his feet and benefited from his knowledge, 
many of whom themselves later developed into notable scholars of law. These 
included, from Egypt, ‘Allama Ahmad al-‘Ajmi, Sayyid Ahmad al-Hamawi, 
Shaykh Shahin al-Armanawi, and from the Levant, ‘Allama Isma‘ll al-Nablisi 
(father of che illustrious saint and jurist, Shaykh ‘Abd al-Ghani al-Nablisi). 
Moreover, the high demands and taxing lifestyle of his roles as professor, juris- 
consult (zii) and jurist, did not in the least take away from his occupation 
as writer. He authored over sixty works, ranging from the aforementioned 
two commentaries, as well as his distinguished Shurunbuldliyya,* to numerous 
smaller treatises covering an array of specialized legal matters. 

Upon visiting Cairo, one contemporary described him as follows: “[He 
is] che shining lantern of Azhar and its brilliant star... He gives life to eager 
minds... [and] possesses a beautiful character and magnificent eloquence... 


| [n Arabic, shadid al-fabm bi 'l-pab' (Radd 4:305, quoting Al-Talwib). 

2 ‘this work is a marginal gloss (básbiya) on Durar al-Hukkam fi Sharh Ghurar al-Abkám, span- 
ning all chapters of law in the Hanafi school, and considered by some to be the most magnificent 
nt his works (ajalluba). It specifically became well-known during the Imam's life, as many scholars 
and students benefited from it, and as such is deemed the greatest indicator of his expertise and 
proficiency (malaka), as well as his profound depth (tababbur) of knowledge in jurisprudence 
(Farb al-Amátbil, addendum to AL-Fuwá'id al-Babiyya, 466). 
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He is indeed the most extraordinary jurist of his age.” His departure from this 
lowly abode took place on a Friday after the ‘asr prayer, the 21" of Ramadan, in 
the year 1069/1659. He was approximately 75 years old. May Allah Most High 
envelop him with His infinite mercy. Amin. 

When examining the Imáms life and career, one readily notes a unique suc- 
cess afforded to him by Allah, as manifested in the extensive use of his written 
works by scholars and students in seminaries around the world. Historically, he 
is considered one of the finest scholars of the late Hanafi school with regard to 
his proficiency and expertise (malaka) in the field. Such an accomplishment 
can be attributed to a particular trait of the Imam, namely, sincerity (ikblas). 
He was a member of the Wafa’i order, a branch of the Shadhili path of Sufism, 
and had truly perfected his intention through his spiritual training and ethic. 
He not only possessed ;&/as, but as indicated by his agnomen Abu 1-I&blas, 
he perfected it. He was “the father—or master—of sincerity.” This, then, 
could serve as the greatest lesson to be learned from the Imam; the believer 
must carncstly strive to attain unto perfect ékbdas in all his endeavors. As the 
esteemed Maliki jurist and saint Ibn ‘Atallah states in one of his famous 
aphorisms, “Actions are but erected forms; what gives them life is the presence 


of the secret of ikhläs in them.”* 


A NOTE ON THE TRANSLATION, FOOTNOTES, AND APPENDICES 


In translating this text, I used the edition published by Dar al-Kitab al-Lubnani, 
Beirut, edited by Muhammad Riyad al-Malih, who did a wonderful service by 
using two different manuscripts, as well as onc previously published version, 
for his edition. I did not, however, include any of his footnotes or appendices. 
With regard to the bracketed text he inserted in the original Arabic, only what 
I deemed relevant was retained. Moreover, there are several areas in the text 
that are either typos or mistakes in transcription. These were corrected based 
ona Turkish manuscript, as well as other legal works, and most are indicated 
in footnotes. Shaykh Husain Kadodia of South Africa was kind enough to 


3 For the biographical information above, see Lakhnawi's Tarab al-Amdthil, addendum to his 
Al-Fawá'id al-Babiyya (466-9), as well as Bashshar Bakri ‘Arrabi’s biography of Shurunbulali in 
Imdád al-Fattáb (Damascus: 2002) 13-14. 

4 Aphorism no. ro (Sce Taj al-Din Ahmad ibn ‘Ara’illah al-Sakandari. Al-Hikam al-'Atá'iyya. 
First Edition. Cairo: Dar al-Salam, 1427/2006). 
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check these issues in the Turkish manuscript, as I did not have direct access 
to it; I am deeply grateful to him for his assistance. 

In rendering the work into the English language, I made the utmost attempt 
to stay close to the text while avoiding strict literalism. Liberty was taken at 
times to paraphrase, for the sake of clarity, fluidity and organization, which are 
of primary import for a manual on creed and law. Most of those instances are 
indicated in footnotes. In addition, the section headings within the chapters 
on jurisprudence correlate with the original Arabic text, while those in the 
chapter on creed were provided by mysclf, in an cffort to present the chapter 
in a well-organized fashion. 

Considering “Ascent to Felicity” (Maraqi 1-Sa'adat) is a primary text (matn), 
[attempted to supplement the text with relevant explanatory footnotes, hoping 
to provide a more complete picture of the issues discussed in it. For the sake of 
brevity and ease of mastery, a primary text presents only foundational juridical 
rulings. Other works within the school are therefore referenced for commentary 
(sharh) and discussion of related issues (¢a/ri*), so as to deepen the student's 
understanding of those rulings. For the annotation of this work, I relied on 
several authoritative works of theology and Hanafi jurisprudence. The sources 
used for the former are commentaries on the creed of Imam Tahawi, by Imams 
Maydani and Ghaznawi; Imam Bàjüris commentary on Laqqani's Jawharat 
al-Tawhid; and the section on creed from ‘Ala’ al-Din ‘Abidin’s A4/-Hadiyya 
al-'Alaiyya. Those primarily used for the latter include Imam Shurunbulali's 
lndad al-Fattah and Maragqi 'l-Falāh, as well as its marginal gloss by Imam 
Jahcawi; lmam Haskafi’s Al-Durr al-Mukbtar, with Ibn ‘Abidin’s accompanying 
marginal gloss, Radd al-Mubrar, and his son's Al-Hadiyya al-‘Alaiyya. The fol- 
lowing works were less commonly used: Shaykh Zada's Majma‘al-Anhur, Imam 
Mawsili's Jebziyar, Imam Zayla't's Tabyin al-Haqã'iq, and its marginal gloss by 
Imam Shalabi. Several other works were sparingly referenced; a complete list is 
provided in the bibliography. It is the translator's sincere hope that the footnotes 
are clear in presentation and reliable in content, as they are the result of several 
years of sitting with and learning from scholars. Having said that, the reader is 
encouraged to study the present work—and any work on law or creed—with a 
qualified scholar to ensure correct understanding of the material. Moreover, che 
reader is requested to pardon the translator for any mistakes or shortcomings that 
might be in the work, despite the utmost effort taken to ensure accuracy, and to 
pray for all who had a part in transmitting the knowledge found in these pages. 
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As this isa translation, all supplications found in the main text are presented 
in English, while the original Arabic script is provided in an appendix. To 
facilitate the reader's learning of the supplications, a complete transliteration 
is also presented, followed by a translation. Additional relevant supplications 
related to the five pillars, such as those for ablution and various rites of the 
pilgrimage, are also included. Lastly—in the spirit of Kbitamubü misk (“Its seal 
is pure musk”) (Qur'an 83:26)— beautiful section on the etiquette of visiting 
the Beloved Messenger # in Madina taken from Imam Mawsili’s [kbtiyar has 
been translated in the final appendix. 
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Introduction 


E THE NAME OF ALLAH, the Most Merciful, the Most Gracious. All praise 
is for Allah, Lord of all the worlds. May His blessings and peace be upon 
our Master Muhammad, his family and Companions, all of them. 

To proceed. The impoverished servant, Hasan al-Shurunbulali, may Allah 


constantly bless him with His everlasting grace, says: 


This is a condensed primer whose purpose is to explicate the beliefs of the 
People of the Sunna and the Community (Ahl al-Sunna wa T-Jamá'a), as well 
as the basis of valid worship, with regard to ritual prayer (s/t), fasting (sawm), 
almsgiving (zakat), and the greater pilgrimage (hajj). I have named it “Ascent 
to Felicity in the Sciences of Theology and Jurisprudence of Worship" (Marági 
T-Sa'adat fi ‘Imayi l-Tawbid wa "l-Ibadat). And Allah [Most High] is the One 
who will provide success and ease in its completion, out of His pure generosity. 


Islamic (reed 


DIVINE ONENESS, ATTRIBUTES, AND REVELATION 


Know that Allah (may He be Glorified and Exalted) says in His Preserved Book, 

“And I have not created jinn and mankind except that they worship Me" (51:56). 
Hence, it is absolutely necessary for every legally responsible individual to know 
the reality of faith (ian) and religious practice (islam), and his knowledge 
must be based on proofs. It is obligatory (fard) for him to learn that by which 
his worship will be sound and valid and to practice accordingly, while believing 
in those tenets of faith for which he has been made responsible in this life, in 
order to succeed [in both abodes] with the good pleasure of his Master (may 
He be glorified and exalted) and with His reward. 

As for [sound] creed, it is for the heart to believe in, and the tongue to 
affirm, all that is known to have come from Allah Most High. We declare that 
a person is of this creed by [his own] assertion, i.e., by his saying: I bear witness 
that there is no deity but Allah;' and I bear witness that Muhammad # is His 
servant and Messenger, the one sent with truth for all of humanity and jinn. 

This amount of belief, along with its utterance [even] once in a lifetime, is 
sufficient for the believer's salvation from eternal punishment in the Fire, yet 
it is encouraged to repeat it constantly in order to attain unto higher degrees 
[in Paradise]. 


1 The first directive that is obligatory (fard) on every sane adult is to know—with firm convic- 
tion in the heart accompanied by affirmation of the tongue—that Allah Most High exists, both 
preeternally and eternally, in an absolute manner, as opposed to the contingent existence of cre- 
ated things. That is, created things exist yet are bound by time, space, quantity, and quality, and 
this existence is contingent on the divine will. The existence of Allah Most High, however, is not 
bound by anything, and is not contingent on any external factor. It is absolute, and it transcends 
time, space, quantity, and quality (see Hadiyya 364; Bajuri 107, 134). 
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This statement of belief incorporates one’s faith in Allah, His angels, [His 
books,] His messengers, the Final Day, as well as predestination (gadar), both 
its good and its evil. 

For verily we believe in our hearts, and affirm with our tongues, that Allah 
Most High is One, without any partner; that there is nothing like? Him; that 
nothing incapacitates Him; and that there is no deity other than Him. 

He is preeternal, without beginning; cternal, without end.’ He never per- 
ishes, nor ceases to exist. Nothing occurs except as He wills.’ 

Thoughts cannot reach Him, and minds cannot grasp Him. Creation can- 
not resemble Him. He is Living (Hayy) and never dies. He is Self-Subsisting 
(Qayyiim)’ and never sleeps. He is All-Hearing (Sazi‘) and All-Seeing (Basir). 


2 For He has no partner in His essence (dhdt), meaning that His essence is not made up of 
composite parts, and that no other divine essence exists; nor in His attributes, meaning that each 
divinc attribute is singular, and that nothing else shares any of His attributes; nor in His actions, 
meaning that nothing other that Him can be a cause in reality that creates an effect, but rather, 
everything that exists is created by Him alone, based on His knowledge, will, and power—may He 
be glorified and exalted. All of this, then, is the meaning of His attribute of “oneness” (Maydáni 
47-8; Bájüri 151-2). 

3 The negation of any likeness or similarity of Allah is based on the Qur'anic verse, "There 
is indeed nothing like unto Him; and [yet] He is All-Hearing, All-Seeing" (42:11). This versc is 
unequivocal and hence serves as the basis by which all other texts of the Qur'an and hadith related 
to His attributes are understood (Ghaznawi 33). 

4 That is, He Most High exists before creating time, and exists after annihilating time, for 
He is the Creator of time itself, and the Creator must exist before and after the existence of that 
which is created. Indeed, change is inconceivable with regard to Allah Most High. Hence in real- 
ity, preeternity and eternity are one and the same with respect to Him—may He be glorified and 
exalted (Hadiyya 367). 

5 His divine will (ixáda or mashi a) is His preeternal attribute of specification, i.c., whatever is 
specified by His will, comes into existence, and whatever exists was willed by Him Most High. This 
is evident in the well-known phrase of the early Muslims, "Whatever Allàh wills, exists; and what- 
ever He does not will, does not exist" (mā sha’ Allāhu kan, wa må lam yasha' lam yakun) (Maydáni 
$4). The divine will also specifies the characteristics and traits of every existent thing, such as size, 
shape, location, and duration (Bajuri 164). 

6 These three phrases all express His divine attribute of “differing from creation,” which entails 
that He Most High is neither a body, particle, accident, or quality; and hence does not possess 
relared attributes, such as size or occupying space (Bájüri 145). His attributes are not created, and 
His actions are neither an effect ofa cause, nor acquired from an external source (Maydáni 55). One 
must be extremely cautious to not allow his mind to delve into the nature of Allàh's essence, for as 
mentioned above, it can never be grasped or perceived by thought or conception. On the contrary, 
attempting to do so will lead either to nothing, entailing utter disbelief, or to something, entailing 
likening Allah to His creation. Rather, whatever occurs to one's mind is in contrast to Allah (Hadiyya 
365). Indeed, this inability to comprehend the Divine is our very comprehension of the Divine. 

7 Allah Most High is Qayyum, meaning that (a) He is free from need of anything, whether a 
place or physical entity wherein to subsist (maball) or a spccificr to cause existence (mukhassis), 
and (b) all that exists is in need of Him, for He not only brings His creation into existence, but 
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He is an Interlocutor (Mutakallim) with preeternal speech that is an attribute 
of His essence, transcendent above any letters or sounds. 

Physical directions cannot contain Him. He begets not, nor was He begot- 
ten. There is no equivalent to Him whatsoever. 

His divine attributes are preeternal, and to Him belong the most beautiful 
Names. 

Everything in the seven heavens and seven earths glorifies Him, “And there 
is not a thing except that it glorifies Him with praise" (17:44). 

We praise Him for His continuous blessings, for He creates without need 
[for His creation]; sustains without difficulty; causes death without fear; and 
resurrects without hardship. 

He was always preeternal, along with His attributes, before He created any- 
thing. He did not acquire any new attribute [after creating His creation] that 
did not exist before creation. So He was Lord without servant, Creator without 
creation, and the Giver of life and death before having given any life or death. 

This is [true] because He is able to do all things, while everything is in 
utter need of Him. Every matter is easy for Him, and He is in need of nothing. 
Nothing is hidden from Him. 

He existentiated creation, and apportioned out its lifespans and livelihoods. 
He knew all that mankind and jinn would do before creating the universe. He 
commanded them to obey Him, and prohibited them from disobeying Him. 

All that exists runs its course based on His divine will (sashia) and power 
(qudra). He safeguards! and protects whomever He wills, out of His divine 
grace; and He diverts and forsakes? whomever He wills, out of His divine justice. 
So noone may object to His judgment, and no one may overrule His decision. 

Good and evil are both predestined for His servants; their actions are His 
creation (khalg), yet their own acquisition (kasb)."° 


also continuously maintains its existence until its appointed term, as determined by His divine 
will (Maydani 55-6). 

8 In this context, “to be safeguarded” refers to a quality in the individual that propels him to 
avoid acts of disobedience, despite having the ability to do them (Mayddni 62). 

9 “Forsaking” (khidhlān) is for Allah Most High to cut off His divine aid and help from the 
servant (Maydani 62). It is also defined as Allah Most High creating sin, and an inclination toward 
it, in the servant. Its opposite is “enablement” (tawfiq), i.e., for Allah Most High to create obedience, 
and an inclination toward it, in the servant (Bájüri 239-41). 

10. Thatis, there is no creator that exists other than Allah Most High. He is the Creator of every- 
thing, which includes the actions of the servant, who has no ability to create. However, the servant 
does have the ability to choose his actions, as he has free will. Based on that choice then, Allah creates 
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Allah did not burden them with more than they can bear, yet they cannot 
bear more than what He has burdened them with. This, in turn, is the explana- 
tion of the well-known phrase: "There is no power nor might except through 
Allah, the Sublime, the Great.” 

That is to say, no one has any strategy, strength, or movement away from 
disobeying Him except by His divine succor; and no one has the power or 
ability to uphold His obedience and to remain steadfast therein except by 
enablement (tawfiq) granted by Him. 

All matters take place according to His divine knowledge, will, power, and 
decision. The divine will, then, has overcome all wills, and the divine deci- 
sion has surmounted all strategies. He does whatever He wills, yet He never 
oppresses anyone whatsoever. He is transcendent above every evil or harm, 
exalted above every defect or blemish. “He is not asked about what He does, 
but they will be asked [about what they do]” (21:23). 

He possesses everything, yet nothing incapacitates Him. Nothing can be 
independent, free from needing Him, for even a blink ofan eye. Whoever then 
deems himself free from needing Allah, for even a moment, has disbelieved." 

The ability (éstita‘z)* by which an action must occur—such as divine enable- 
ment to obey (tawfiq), which cannot be ascribed to any creature—occurs with 
that action. The ability that refers to health, capacity, readiness, and sound 
limbs, however, precedes the action.” 

We believe in all of the above. We also believe that Muhammad & is His 


the action, if He Most High also wills for it to happen. Yet because the servant himself decided 
to do it, he is said to have acquired that action. Hence, the servant is judged by his “acquisition,” 
while the act of “creating” belongs to Allah alone (Maydani 122; Ghaznawi 123; Bajuri 247-51). 

11 All of creation is in utter need of Allah, who constantly maintains their existence, while true 
independence and freedom from need is a divine attribute, belonging only to Allah. Hence, if the 
servant ascribes such an attribute to himself, he ascribes to himself a divine attribute and has in 
turn disbelieved (Ghaznawi 125). 

12 There are some typos here in the Arabic published edition; the sentence has been translated 
correctly based on Imam Tahawi's creed (see Ghaznawi 121-2). 

13 Ability (istita‘a) is of two types—real (batina) and apparent (zábira). Real ability is that which 
is concurrent with the servant's action. Allah Most High creates it at the moment of the action, 
such that both exist simultaneously. If the act is one of obedience, the concurrent ability is termed 

“enablement” (tawfiq); if one of disobedience, then “forsaking” (kbidblan). In either case, the servant 
is not ascribed with real ability; rather, it is a creation of Allah. Hence, at every moment of his 
existence, the servant is in utter need of Allah and His will, aid, and enablement. Apparent ability, 
on the other hand, refers to the servant’s own capacity to act, namely, “means” that he is endowed 
with, including health, well-being, and sound limbs, and it precedes the action. This is the ability 
that is perceived by creation, and hence the basis of the servant’s accountability (Ghaznawi 121-2). 
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chosen servant, His selected Prophet, His Messenger that won His good 
pleasure. He is the seal of all prophets, the leader of the pious, the master of 
all messengers, and the beloved of the Lord of all the worlds. 

Every claim to prophecy after him is heresy and utter disbelief. 

He is the one sent with truth and guidance to all of jinn and all of mankind. 
Allah manifested clear miracles to verify the prophecy of his message, such as 
the splitting of the moon, the walking of trees, the salutation of stones, and 
his informing of the unseen realm. 

We believe that the Qur’an is the speech of Allah—speech without any 
modality.'* 

He sent it down to His Prophet # as a revelation. The believers confirm 
it as truth, and are certain that it is literally the speech of Allah, not a speech 
that is created. No speech of man resembles it. Anyone that ascribes a human 
characteristic to Allah Most High has disbelieved. 

We believe that Allah created all creatures as well as their actions. He 
measured out their livelihoods and lifespans. Everyone fully receives his own 
apportioned sustenance, whether lawful or unlawful, as it is inconceivable for 
one human to consume the sustenance of another, or vice versa. 

Similarly, everyone completes his own appointed lifespan, in its entirety. 
Hence, one who is killed dies at the time of the end of his lifespan.” 


DEATH, THE GRAVE, AND THE AFTERLIFE 


Once the servant has completed his lifespan, Allah commands the Angel of 
Death (to take his soul). When he is buried, Allah returns life to the person 


14 By negating any modality of divine speech, the author intends to affirm its preeternality, 
as well as maintain its transcendence above any aspects of human speech, such as letters, sounds, 
grammar, syntax, order, declension, initiation, silence, or any other quality associated with the 
finite. Rather, the speech of Allah is a preeternal divine attribute of His essence. It is not created 
speech, and it bears no resemblance to speech that is created. However, the letters and words of 
the Qur’an that are recited, as well as the resulting sounds, are created; yet those words indicate 
some of the meanings that are indicated by His preeternal divine attribute of speech. Because they 
indicate meanings also indicated by His preeternal divine attribute, it is not permissible for one to 
maintain that “the Qur'an is created” (Maydani 67-8; Ghaznawi 59-60; Bajuri 176-9). 

15 That is, the killer did not reduce his lifespan at all. Rather, the deceased completed it in its 
entirety. Regardless of the crime, the victim’s life was to end at that moment, as one’s predetermined 
lifespan cannot be shortened or lengthened. The killer is punished, however, due to the enormity 
that he chose to commit (Bajuri 383-4). 
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such that he comprehend the questioning of the grave and is able to respond. 
Then two angels, Munkar and Nakir, come to him and make him sit up. They 
then ask him: “What did you used to say regarding this man?" 

If the servant was a believer, he responds: ^He is the servant of Allah and 
His Messenger. I bear witness that there is no deity except Allah, and that 
Muhammad is the Messenger of Allah." 

The two angels then say: “We surely knew that this is what you would say.” 

They then expand for him his grave the measure of seventy square cubits, 
and fill it with light for him. It is then said to him, "Sleep." 

The servant will then say: "Shall I return to my family and inform them?" 

The two angels will respond: "Sleep like a newly-wed bride who is not 
awakened except by the most beloved of family members." 

The servant, then, remains in that state until Allah resurrects him from that 
[comfortable] abode of his. 

The hypocrite, on the other hand, responds to the questioning by saying: 

"[ heard people saying something, so I said the same thing. I know not.” 

The two angels then say: “We surely knew you would say that.” 

It is then said to the earth: “Constrict upon him.” It does so, such that his 
ribs are put out of place. He remains therein, being punished, until Allah Most 
High resurrects him from that [horrible] abode of his. 

This questioning occurs for every dead person, whether young or old. This 
includes those that disappear [and are not buried], like one in the body of a 
lion or one drowned in the sea. The prophets, however, are not questioned, 
according to the sounder position. 

This questioning occurs after the soul is returned to the body, so that the 
deceased can answer Munkar and Nakir’s questions regarding his Lord, his 
religion, and his Prophet &&. After the believer responds, it is said to him: “Look 
to your seat in the Fire. Allah has replaced it for you with one in Paradise.” So 
the believer sees both seats. 

On the contrary, it is said to the disbeliever or hypocrite after his saying 

“I know not”: “You do not know, and you never recited [the Qur’an, in your 
life].” He is then struck with an iron hammer once, causing him to bellow a 
shout heard by all, other than men and jinn. 

The punishment of the grave, then, is a reality for disbelievers, as well as 
some of the disobedient believers. And the bliss of the grave is a reality for 
whomsoever Allah Most High wills. 
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There is benefit for deceased believers when the living supplicate [for them] 
and donate charity [on their behalf J.'$ 

The gathering of bodies and their revival on the Day of Judgment is a reality 
as well. The believer is given his book in the right hand, and the disbeliever in 
the left hand. The Scale, by which the measure of both good and bad deeds 
is known, is placed [for Judgment]. The Traverse is placed over the top of the 
Fire, and all creatures pass over it. Some cross at the speed of light; others like 
wind; others like fast steeds; others at a walking pace; and yet others like ants 
treading on earth—each individual crossing the Traverse based on his level 
[of faith and works]. This crossing is considered to be the fright of the Day of 
Judgment for the believer. 

The intercession of the Chosen Prophet &&, which is the greatest interces- 
sion" for the final ruling on that Day, as well as approaching his Watering 
Pool, are realities. 

The speaking of body parts on that Day is also a reality. 

Paradise and Hell are realities, and both currently exist. Neither of the two, 
nor their inhabitants, will ever become extinct. 

We affirm that Allah Most High created both Paradise and Hell before cre- 
ation, and then created inhabitants for each one. The people of Paradise enter 
it by His grace and generosity. We affirm that He will endow them with the 
Beatific Vision of His essence, Exalted and Most High, without modality [i.e., 


16 According to Abl al-Sunna wa 'l-Jamá'a, a person may designate the reward of any vol- 
untary good deed to another person, whether alive or deceased, without it decreasing from the 
performer's reward whatsoever. This applies to all types of worship, including ritual prayer (salat), 
fasting (sawm), pilgrimage (bajj), charity (sadaqa), recitation of Qur'an or litanies, and the like. If 
the one for whom it is designated is deceased, the reward reaches him and provides some sort of 
benefit to him. Tabaràni relates in his Awsat, on the authority of Ibn ‘Umar 3. that the Prophet 4 
said, "If one of you donates voluntary charity, then let him designate it for his parents, so that they 
both receive its reward, without decreasing his reward in the least bit” (Maragi 'l-Faláb, Tabtáwi 
2:276-7). For obligatory acts of worship, see the section, "Being Absolved of the Obligation of 
Praying or Fasting” on p. 95 and its related footnotes. 

17 His intercession # is for those of his nation that committed enormities (Hadiyya 398). 

18 With regard to the events and states of the next life mentioned above, we wholeheartedly 
affirm them as realities, with full conviction and absolute certainty, since our knowledge of them 
is based on what is reported by definitive, unequivocal texts of the Qur'àn and narrations of our 
Prophet #. We have no doubts or misgivings in their being true and literal. However, our minds 
are unable to comprehend any aspect of them, and therefore we do not attempt to do so. For delv- 
ing into their modalities might lead one to lose absolute certainty regarding them, which would 
entail disbelief (Hadiyya 400-01). 

19 That is, not based on their good works, as the Prophet && informed us that even his entrance 
into Paradise is due only to being immersed in divine mercy (Ghaznawi 119-20). Nevertheless, the 
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indulging in the method of how this occurs] or corporealism [i.e., suggesting 
any resemblance between Him and creation] ^? 

The people of the Fire enter it by His justice.” Some believers will enter it 
temporarily for certain sins, after which they are taken out, since no believer 
will remain in the Fire eternally. 


SINS AND DISBELIEF 


It is possible that Allah Most High pardon those who are deserving of punish- 
ment duc to sins, by His grace and through the intercession of His Prophet £$, 
or the intercession of some elite of the faithful. However, this does not hold 
true for those deserving punishment due to disbelief, for pardoning them is 
not possible. 
We do not pronounce anyone who prays toward the gibla to be a disbeliever 
based on a sin he commits, unless he deems that sin to be legally permissible. 
We believe in the possibility of evil deeds being erased by good ones, as He 
Most High has said, “Verily, good deeds cause evil ones to disappear" (11:114). 
It is not possible for good deeds to be wiped out by the evil of sins, except 
by disbelief, as He Most High has said, "And whosoever rejects faith, indeed his 
works are obliterated, and he shall be among the losers in the Hereafter" (5:5). 
We do not maintain that a sin committed by a believer will not harm him. 
We do hope for Paradise to be granted to all believers that perfect their actions, 
yet we do not guarantee Paradise for anyone except for those that Allah Most 


believer must fully strive to attain that mercy, since as the author later states, "Those deeds for 
which a person was created are facilitated for him" (see p. 31). 

20 Thatis, because there is nothing whatsoever that is like Him Most High, the Beatific Vision 
granted to the believers in Paradise is one without any modality. His essence is not a physical body, 
and hence He Most High does not occupy space. There is no direction of gaze, nor distance between 
the one seeing and that which is seen. Rather, Allàh Most High will create in the believers the 
ability to see His essence, with their very eyes, in a way that cannot be understood by the intellect 
(Maydàni 68; Ghaznawi 62; Bajuri 268-70). 

21 That is, since He Most High commanded them to believe, based on their own free wills, and 
informed them of the punishment entailed in rejecting Him. Therefore, their punishment is out of 
His justice and divine wisdom (Ghaznawi 120). 

22 That is, based on the divine decree, as Allah Most High preeternally willed that those who 
would choose to disbelieve in Him would dwell in the Fire forever. Hence, even though it is logi- 
cally possible that they be pardoned, in reality it is impossible since Allah informed us of their 
punishment in the Qur'àn (Bajuri 449-50). 
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High has honored with entrance, when explicitly mentioned in texts of the 
Qur'àn or hadith. 

We seek forgiveness for believers that commit sins, yet we fear for them. 
I lowever, we do not cause them to despair. For indeed, both feeling secure 
from Allah’s wrath, as well as despair in His mercy, can take one out of the 
fold of Islam.” The way of truth, then, is between the two; it is the position 
of the people of the gibla. 

A servant is not considered to have left his faith except by denying that 
which originally caused him to enter into it.** 

The covenant that Allah Most High took with Adam 3&8 and his progeny 
is a reality.” 

Allah Most High preeternally knew the total number of inhabitants of 
Paradise and of Hell. Hence, no one can be added or subtracted from these 
numbers. The same holds true for the actions of creation. As such, those deeds 
tor which a person was created are facilitated for him. The value of actions is 
determined by how one ends his life. 

The one who has eternal felicity (sa7d) is he for whom eternal felicity was 
decreed by Allah, while the eternally damned (shaqi) is he for whom eternal 
damnation was decreed by Allah. 


PREDESTINATION AND TYPES OF KNOWLEDGE 


‘Ihe basis of predestination (qadar) is a secret of Allah in His creation, to which 
no angel drawn near nor prophet-messenger has been exposed. To delve into 
this matter is a means of being forsaken [by the Divine], and a path toward 
being prevented [from steadfastness of faith]. So beware—take every precau- 


23 Some scholars maintain that when disbelief is mentioned in some creedal statements, such 
us above, it is not to be understood literally, but rather as an exaggeration to divert believers from 
falling into the act being described. This interpretation is supported by the next statement: “A 
servant is not considered to have left his faith except by denying that which originally caused him 
to enter into it” (Maydani 97). 

24 That is, his very belief in Allah’s oneness, his submission to Him, and the resulting faith i 
all that is necessarily known of the religion (Maydani 97). 

25 As mentioned in the Qur'an, "And when your Lord brought forth from the Children of 
Adam—from their loins—their descendants, and made them testify against themselves, [saying] 

‘Am not your Lord?’ They said, ‘Indeed! We bear witness!’ Lest you say on the Day of Resurrection, 
‘Verily, of this we were heedless" (7:172). 
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tion not to dwell on this matter, whether in thought, reflection, or insinuations 
from the devil.** For indeed, Allah Most High has veiled the knowledge of 
predestination from His creation and has prohibited them from seeking it, as 
He Most High has said, ^He is not asked about what He does, but they will 
be asked [about what they do]" (21:23). 

Hence if someone asks, "Why did He [Most High] do such and such?" 
then he has indeed rejected the command of the Qur'àn and has disbelieved. 

This portion [of belief], then, is what is needed by one whose heart is illu- 
mined and who is among the saints of Allah (Most High); it is indeed the level 
of those firmly rooted in knowledge. This is because knowledge is of two types: 
that which is accessible to creation, and that which is not. To deny knowledge 
that is accessible is disbelief, and to claim knowledge that is not accessible is 
also disbelief. Faith is not valid except by accepting knowledge that is accessible 
and by leaving the pursuit of knowledge that is not. And Allah knows best. 

We affirm the existence of the Preserved Tablet, the Pen, and all that has 
been inscribed in it. 

If all of creation were to unite in order to eliminate something whose 
existence had been inscribed in the Tablet based on Allah5 decree, they would 
not be able to prevent its existence. Likewise if they were to unite altogether 
in order to bring into existence that which was inscribed in the Tablet to not 
exist, they would prove incapable. The [ink of the] Pen has dried with regard 
to the existence of all that shall exist until the Day of Arising. 

That which does not afflict the servant could never have afflicted him; and 
that which afflicts him would never have missed him. 

The servant must know that Allah’s knowledge has preceded the existence 
of all that exists in His creation. So He decreed that which exists by His will, in 


26 Because such thoughts are without doubt from the plotting and trickery of the devil. Hence, 
whenever they occur to one’s mind, one should take refuge in the All-Merciful from the devil, and 
consign the matter of understanding predestination over to the One who knows it, in a state of 
belief, acceptance, and submission to the divine will (Maydani 87). 

27 Knowledge that is accessible to creation is that which is known by clear proofs, such as 
knowledge of Allah’s existence; knowledge of His oneness, power, and majesty; and knowledge of 
the Sacred Law, as revealed to the Prophet &. To deny such knowledge entails disbelief. Inaccessible 
knowledge refers to that which Allah Most High has kept hidden from creation, which He alone 
knows. This includes the understanding of the divine decree and predestination, or knowledge of 
when the Day of Resurrection will occur. To claim or seek out such knowledge is also disbelief, as 
doing so entails a claim of partnership with the Divine in something He has preferred for Himself 
alone (Ghaznawi 80-81). 
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the most perfect manner, one that is rendered inevitable. None can overturn it, 
overrule it, remove it, change it, or affect it in any way. He Most High has said, 
"Indeed the command of Allah is an absolute, divine decree" (33:38). 

So woe to him who becomes a foe to Allah’s decree, who brings forth a 
diseased heart, and who is surely a transgressing fabricator. 

‘The Throne and the Footstool are realities, as Allah has made clear in His 
Book, yet He is free from need of the Throne or anything else. He encompasses 
all chings in knowledge, and He has incapacitated His creation from encom- 
passing anything. Therefore, that which He has explicitly mentioned in the 
Qur'àn is as He has said, while its meaning is that which He intended. We do 
not delve into such matters, neither interpreting them based on our opinions, 
nor falsely understanding them based on our vain desires. For indeed, no one 
is safe in his religion except he who submits to Allah Most High and to His 
Messenger $, and who consigns unclear matters over to those who understand 
them. The foundation of one’s entire religious practice will not be steadfast 
unless it is based on submission and surrender. 

‘The Heavenly Ascent (zi 7j) is a reality, as is the Night Journey (sr) from 
the Sacred Precinct (al-masjid al-haram) [in Makka] to the Furthest Mosque 
(al-masjid al-aqsa) [in Jerusalem]. The Prophet 4 was honored thereby, while 
awake, with his noble body.’ He then ascended to the heavens, and finally to 
the summit where Allah willed for him to reach; He honored him #8 with 
what He willed, and revealed to him # that which He revealed. 


THE RANKS OF PROPHETS, COMPANIONS, AND SAINTS 


We do not prefer any of the saints?’ over any of the prophets; rather, we affirm 
that a single prophet is better than all of Allah’s saints. 


28 This statement serves to refute two other minority opinions that existed among the first 
generation of Muslims, namely (1) only his soul # was taken on the Night Journey and Heavenly 
Ascent, or (2) that his body # was taken as well, but while asleep. Rather, the correct position is 
that both his body and soul 4$ were taken, and that he was awake throughout. The second genera- 
tion of Muslims, as well as the entire community of believers since, reached consensus on this 
position (Bajuri 332). 

29 A saint is defined as one with experiential knowledge (rif) of Allah Most High and His 
divine attributes, based on what is possible for creation to know of Him. He remains steadfast 
in obedience and shuns acts of disobedience, meaning that he does not commit a sin without 
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The elite of the children of Adam, i.e., the prophets, are better than all of 
the angels, while the pious among the masses of humanity are better than the 
masses of angels. However, the elite*? of the angels are better than the masses 
of humanity.” 

Every believer after his death is an actual believer— not simply in terms of 
legal judgment— just as he is in his sleep or inattentiveness. Similarly, prophets 
and messengers are actual prophets and messengers after their death. This is 
because that which actually possesses the attribute of prophethood or belief 
is the spirit (7%), which does not change with death. 

The miracles (karamat)** of saints are a reality; hence, we believe in that 
which has been transmitted regarding them in rigorously authenticated nar- 
rations. 

It is possible for a saint to know that he is a saint, as well as for him to not 
know, as opposed to a prophet [who must know that he is a prophet]. 

It is permissible for a saint to manifest his miracle to one seeking guidance, 
in order to encourage the seeker, or to aid him in bearing the weightiness of 
acts of worship, but not out of pride or to impress others. 

We love all of the Companions of the Messenger of Allah &&, yet we are not 
excessive in our love for any one of them. 


repenting from it thereafter, not that he does not commit sins at all, as he is not safeguarded from 
disobedience as prophets are (Bajuri 364). 

30 The elite of the angels are four: (1) Jibril (or Jibra'il), the Angel of Revelation; (2) Mika’il, 
the Angel of wind, rain, and vegetation; (3) Israfil, the Angel selected to blow the Trumpet; and 
(4) ‘Izra’il (or ‘Azra’il), the Angel of Death (Hadiyya 394, with marginalia of Shaykh Muhammad 
Sa‘id al-Burhani; Lane's Lexicon 1:2035). 

31 The Maturidi position on this matter, which is the stronger position, is that the order of rank 
in creation is as follows: our Liegelord Muhammad 4 is the best of creation, without exception; 
followed by the other four Messengers of Firm Resolve, in this order—Ibrahim, Misa, ‘Isa, and 
Nah; followed by the rest of the messengers; followed by the prophets that are not also messengers, 
with their own relative ranks among each other; followed by Jibril, then Mikà'il, then the rest of 
the elite angels; followed by the righteous saints of the masses of humanity; followed by the masses 
of the angels, with their own relative ranks among each other (Bájari 306, 309). 

32 The miracle ofa saint differs from that of a prophet in that the latter is conjoined with a chal- 
lenge (tabaddi) to those that deny the message to replicate the miracle—which they are unable to 
do—as a confirmation by Allah of the truth ofthe prophet in his claim to prophecy. The effect of the 
miracle, then, is as if Allah says, “My servant is truthful in all that he conveys on My behalf” (Bajuri 
310—311). The miracle of a saint, however, poses no such challenge. In fact, because every saint is a 
follower ofa prophet, the miracle that appears at the hand of the saint is no more than a miracle of 
that prophet, as Allah honors a saint with such miracles only due to the blessing of his emulation 
of his prophet. It is, therefore, another proof of the truthfulness of that prophet (Ghaznawi 134). 

33 That is, such that it would lead to disdain of others (Ghaznawi 127). 
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We do not disassociate ourselves from any of them [implying that they 
were guilty of a wrongdoing], and we do not speak of them except in a goodly 
manner," 

Whoever speaks well of the Companions of the Messenger of Allah £&; 
his wives, the mothers of the believers; and his children, has proven free from 
hypocrisy. 

‘Ihe righteous scholars of the early generations of Muslims, as well as those 
alter them who follow their path—among the people of excellence and tradi- 
tion, and those of jurisprudence and erudition—are not to be mentioned except 
in a beautiful manner. Whoever makes mention of them in an unbecoming 
manner has indeed deviated from the straight path. 

We believe that Abū Bakr al-Siddiq 4s is the best of people after the prophets, 
followed by ‘Umar ibn al-Khattab 4. Indeed, all of the Companions were in 
agreement regarding the caliphate of them both :#; thus, whoever denies their 

aliphate has committed disbelief. 

‘They are followed [in merit] by “Uthman, the Possessor of Two Lights? $; 
and then Imam ‘Ali Ibn Abi Talib #, the Drawn Sword of Allah, cousin of 
the Chosen Prophet &&, and husband of Fatima al-Zahra, the Chaste (bari). 
Ihe entire community agreed to his worthiness of the Imamate, and such an 
agreement does not exist for other than him æ. 

So these four, then, are the rightly-guided caliphs and upright imams. 

The Messenger of Allah # bore witness for ten of the Companions that they 
shall attain unto Paradise, and they are (1) Abū Bakr [al-Siddiq]; (2) ‘Umar [ibn 
al-Khattab]; (3) ‘Uthman [ibn ‘A ffan]; (4) ‘Ali [ibn Abi Talib]; (5) Talha [ibn 


34 Speaking ill of any of the Companions is impermissible. We remain silent regarding the 
conflicts that erupted among them, since those conflicts were based on earnest attempts at legal 
independent judgment (ijtibad) by them, and according to our religion, one who exercises legal 
independent judgment receives one reward if his judgment is incorrect and two rewards if correct. 
‘Thus, it is incumbent upon us to venerate the Companions, without exception, and to have full 
conviction in the moral integrity of them all (Hadiyya 405; Bajuri 354). 

35 He was given this title because he was blessed with the immense honor of marrying two 
daughters of the Messenger of Allah %—Ruqayya, and then after her demise, Umm Kulthüm 4. 

36 This statement must be understood in light of the entire discussion, as the author has 
already stated regarding the caliphate of Aba Bakr and ‘Umar, “Indeed, all of the Companions 
were in agreement regarding the caliphate of them both 3; thus, whoever denies their caliphate 
has committed disbelief.” Hence, his affirmation here that ‘Ali was the only one whose Imamate 
found unanimous agreement is merely an acknowledgement of historical fact. It does not imply 
that the Imamate of other Companions like Abū Bakr or ‘Umar did not deserve such unanimous 
acceptance. And Allah knows best. 
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"Ubaydillah]; (6) Al-Zubayr [ibn alAwwam|]; (7) Sa‘d [ibn Abi Waqqas]; (8) 
Sa‘id [ibn Zayd]; (9) ‘Abd al-Rahman Ibn ‘Awf; and (10) Aba ‘Ubayda ‘Amir 
ibn al-Jarrah, who is the loyal trustee of this nation 4." 


MATTERS OF FAITH 


We deem communal unity to be a binding right, founded on submission to 
the head of state and obedience to him; we consider dissent and opposition 
to him to be disobedience.” 

It is not permissible to establish two heads of state in one time period. We 
do not allow rebellion to our leaders, even if they are oppressive. 

We deem congregational prayer behind any Muslim, whether righteous or 
corrupt, to be valid. We also perform the funeral prayer over every Muslim 
that dies, whether righteous or corrupt. 

We believe that the religion of Allah is one and the same, both in heaven 
and on earth; it is the religion of Islam. He Most High has said, “Indeed the 
only religion with Allah is Islam" (3:19). 

It is [a perfectly balanced religion, one that is] between extremism and lax- 
ity; between likening Allah to His creation and denial of His divine attributes; 
between the negation of free will [compulsion (jabr)] and the assertion that 
the servant creates his own actions (qadar); and between feeling secure from 
Allah’s wrath and despairing in His mercy. 

Actions are not a part of faith, as opposed to what the People of Hadith 
have claimed.’ 


37 And their rank in merit is in the same order, followed by those Companions who fought at 
the Battle of Badr; and then those who fought at Uhud; followed by those who took allegiance 
with the Messenger 4 at Hudaybiyya, for which they attained unto Allah’s good pleasure; followed 
by the rest of the Companions & (Hadiyya 404; Bájüri 340-50). 

38 Since obedience to the ruler is effectively obedience to Allah and His Messenger &, as the 
Qur'an says, “And obey Allah, His Messenger, and the people of authority among you” (4:59). Hence, 
the ruler must be obeyed, unless he commands the citizenry to disobedience. Political dissent, on 
the other hand, entails rebellion, sowing corruption on the earth, and inciting tribulation among 
Muslims. This ruling holds true even if the ruler is oppressive, as mentioned next in the text. Finally, 
we do not make supplication against our rulers; rather, our way is to ask Allah to rectify them and 
grant them safety, well-being and success, in both their religious and worldly affairs (Ghaznawi 108). 

39 The essence of faith is conviction in the heart (tasdiq), of everything that the Prophet # 
brought in his message. It entails both submission (idh‘an) and acceptance (gabül), as many disbe- 
lievers knew the veracity of his message £$ yet did not submit to it and accept it in their hearts, and 
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l'aith itself does not increase or decrease; thus, the increase of faith men- 
tioned [in the Qur’an and hadith texts] refers to an increase in its fruits and 
the illumination of its light [that dawns on the believer].*? 

It is not permissible to describe Allah Most High as having the ability to 
oppress, to be foolish, or to lie because that which is inherently inconceivable 
docs not fall under the realm of the divine attribute of power (qudra). 

It is not possible for Him to break His divine promise, yet there is disagree- 
ment with regard to His divine threat. Some of our scholars maintain that it 
is possible for Him to not execute His divine threat [of punishment], out of 
His divine generosity, as that is becoming of His majesty. Yet this is not pos- 
sible with regard to His divine promise [of reward], as that would be baseness, 
which is inconceivable for His Exalted Majesty. 

It is not obligatory on Allah Most High to do that which is good or best 
for the servant. 

It is not possible, according to us, for Him to place on the servant a burden 
greater that he can bear. 


hence were not believers. Internal conviction (tasdiq) is the condition of the validity of faith. Its 
expression on the tongue, specifically with the phrase "There is no deity but Allah, and Muhammad 
is His Messenger 4,” is a condition for being considered Muslim in this life, along with its accom- 
panying legal rights and rulings. The condition for the perfection of faith is its manifestation on 
one's limbs through spiritual works; hence, actions are not part of faith itself, yet are essential for 
its perfection (Bajüri 111, 116-9). 

40 This is the position of some scholars, including Imam Abü Hanifa. It is based on the defini- 
tion of faith as firm conviction in the heart based on certainty, which does not have any disparity 
or levels. The other position, which is deemed stronger and is held by the majority of scholars, is 
that faith itself does increase or decrease, based on spiritual works. Onc of the central proofs of 
this position is the obvious disparity of faith between prophets or saints versus laymen or corrupt 
believers (Baj&ri 128-31). As the author of the Hadiyya states, faith does not increase or decrease with 
respect to its quantity but does with respect to its quality; and no one has any doubt about this (404). 

41 Ahl al-Sunna wa 'l-Jamá'a is in agreement that the divine threat against disbelievers will be 
executed and that the divine promise of reward for righteous believers will not be broken. However, 
there is disagreement regarding the divine threat against corrupt believers. The opinion of some 
Maturidis is that it is not possible for Allah to break His threat, while the position of the Ash‘aris and 
other Maturidis is that He could choose to not execute His threat, as that is not deemed treachery 
or deceit but rather a manifestation of His magnificent generosity and compassion (Bajüri 242-3; 
Minab al-Rawd al-Azhar 366-367). 

42 Nothing is obligatory on Allah Most High, as He does whatever He wills with His creation. As 
for any Qur'anic verses or hadith texts that appear to indicate obligation on Him Most High—such 
as, "And there is no creature in the earth except that upon Allah is its sustenance,” (11:6 )—they are 
understood as referring to His divine promise, out of His infinite bounty (Bajuri 257). 
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The faith ofa blind follower is valid, due to his conviction, even though he 
might be sinful for not basing his faith on any logical proof. 

If one repents from an enormity, his repentance is valid and accepted, even 
if he is persisting in another enormity; hence, he will not be punished for the 
one from which he repented. 

One’s repentance from enormities does not absolve him from having to 
repent from minor sins; it is possible, then, for him to be punished for those 


minor sins.** 


THE DIVINE NAMES 


The Divine Names are only those that have been revealed; hence, one cannot 
ascribe a name to Allah (Glorified and Exalted) unless it has come to us through 
revelation and the Sacred Law (shari'a). 

It is permissible to refer to the Truth [i.e., Allah] (may He be Glorified) 
with the terms “thing” (shay’)* or "existent" (zmawjzd), whether in Arabic or 
another language (/arisiyya). Similarly, one may use “self” (zafs)** to refer to 
Allah. Hc Most High is a “thing,” yet like no other thing. 

As for the terms när (light), wajh (face), yad (hand), ‘ayn (eye), janb (side), 
and the like, they may not be used to refer to Allah Most High in a language 
other than Arabic without being interpreted [nonliterally], because they are 
from the Vague and Unclear Terms (mutashabihat)* [used in the Qur'àn and 
hadith], as opposed to the first two terms [i.e., “thing” and “existent” ]. 


43 The blind follower in faith spoken about here is one who has conviction, yet without any 
deduction or proof, but rather only by believing someone else without knowing that person’s proof. 
His faith is valid, yet he is sinful for not basing it on some level of logical proof, if he is able to do 
so; otherwise if unable, he is not sinful (Bajuri 92-4). 

44 Yetas mentioned in authentic hadiths, minor sins can be effaced by various acts of obedience, 
such as ablution (wud’), the ritual prayer (salat), the Friday prayer (jumu‘a), fasting (sawm), and 
an accepted pilgrimage (bajj mabrar), as well as by simply avoiding enormities (Bajuri 417-19). 
The author is emphasizing, however, that one cannot simply rely on such effacement, but rather 
should repent from minor sins as well, as he could be taken to account for them. 

45 This is because, according to Muslim theologians, a “thing” is defined as “that which exists” 
(Bajuri 461), and there is no doubt that Allah Most High exists. 

46 Whatis meant by “self,” when referring to Allah Most High, is His essence (dhdat) (Bajuri 148). 

47 With regard to such terms, there were historically two central approaches among scholars. 
The early generations in general believed in them as Allah and His Messenger $$ intended, without 
feeling the need to understand the realities of their meanings. They consigned that understanding 
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Some words may be used to refer to Allah Most High when used in com- 
pound constructions, but not otherwise, such as: "Raiser of degrees; "Fulfiller 
of needs,” "Destroyer of legions,’ “Remover of worries,” and “Fierce in punish- 
ment.” This is because, with regard to the Names of Allah Most High, we do 
not exceed the limits set up by the Sacred Law, whose texts do not mention 
these names other than in compound constructions. 

It is not permissible to refer to Him as “the veiled” (zzabjzb). Some scholars, 
however, did permit the use of “The One who veils Himself” (subtajib). This 
is because the first name suggests being overcome by another, as opposed to 
the second name. And Allah knows best. 

Some terms are such that neither they nor their opposites may be used to 
refer to Allah Most High, such as “the still? “the awake,” or “the intelligent,” 
since the Sacred Law does not mention them or their opposites.** 

Likewise, one may not use the terms “the one who enters” or “the absent” 
to refer to Him; it is permissible, however, to say “He (Most Glorified) is 
hidden from creation.” 

The events that unfold at the end of time, as reported to us by the Prophet 
4s, are realities. These include the emergence of the Anti-Christ (dajja/); the 
Beast of the Earth (dabbat al-ard); Gog and Magog (ya jij wa ma’juj); the 
descent of ‘Isa 3&8; and the rising of the sun from the West. 

We do not give credence to any diviner or soothsayer, nor one who claims 
anything in opposition to the Book, Sunna, or scholarly consensus. 

This, then, is our religion and belief, both outward and inward. We are 
absolved, in front of Allah Glorified and Exalted, of anyone who opposes what 
we have mentioned and clarified above. We ask Allah Most High to make us 
steadfast in faith, and to end our lives upon it. We ask him to safeguard us 
from whims contrary to the aforementioned, and from vile opinions, such as 
of those who liken Allah to His creation (anthropomorphists—mushabbihba); 


over to Allah Most High and, while negating their literal meanings, did not attempt to interpret 
them. Later scholars, however, encountered many innovations and deviant sects that made it 
incumbent upon them to interpret those texts in a manner befitting the majesty of Allah, so as to 
safeguard the community from falling into disbelief by likening Allah to His creation. For example, 
they maintained that “His hand” refers to “His power,” and “His descent” refers to the “descent of 
His mercy,” etc. The latter approach provides more understanding and is more useful in refutation, 
and is hence a stronger position (for later times), while the former is deemed safer and therefore, 
according to some, more ideal for the believer (Hadiyya 401-2; Bajuri 215). 

48 Their opposites being “the moving,” “the one asleep,” or “the unintelligent,” as Allah Most 
High is well exalted and transcendent above such terms. 
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who deny any of His attributes (7 attila); who allege that the servant creates 
his own actions (qadariyya); who deny the free will of servants (jabriyya); or 
others who contravene what is agreed upon by the community and who side 
with deviation. We absolve ourselves from them, and they are, according to 
us, misguided. 

We believe in the noble angelic scribes, as well as the appointed guardian- 
angels*?—while we consign their number over to the Lord of all the worlds— 
just as we believe in the prophets and messengers. May Allàhs blessings and 
peace be upon them all, forever into eternity, as many blessings as the number 
of all that ever existed and all that exists, in this life, the next lifc, and the Day 
of Judgment. All praises are for Allah, the One who guided us to this, and we 
would not have been guided had Allah not guided us. We ask Allah for pardon 
and well-being, in our religious and worldly affairs, for us and our parents, 


children, teachers, and brethren in Allah. And Allah knows best. 


49 'hereisasmalltypohere in the Arabic published edition, which has the word “and” between 
"appointed" and “guardian.” However, they are understood to be the same category, as confirmed 
in the manuscript, where the term is used without the “and.” 
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Purification’? is valid with the following types of water: rain water, well water, 
spring water, river water, sea water [even if salty], and water from melted snow 

ut hail." Such water may be used for purification as long as it remains “purifying,” 
namely, to remain with its natural characteristics, with nothing having mixed 

with it such as to “condition” it and thereby remove its “purifying” quality. 
Ihis ruling applies whether the water is flowing or in a large cistern, namely, 
one with a surface area of at least ten by ten cubits with a depth such that its 

Iloor is not exposed by scooping water out [with both hands]. 


ABLUTION (WUDÜ") 


Ihe obligatory integrals (fard, pl. furud/farasd)? of wudw are four, namely: 


1. Washing the face, whose lengthwise demarcation is from the top 


so Legally, purification refers to the removal of filth from one’s body, garments, and place of 
prayer; as well as the removal of one’s state of ritual impurity, thereby rendering the person in a 
state of ritual purity (Tabtáwi 1:42; Imddd 31). 

31. ‘The above list of types of water is not restrictive; rather, it only serves to provide examples 
of water in nature that may be used for wud’ and ghusl, namely, unconditioned water. This is in 
contrast to water that is conditioned, meaning that it may not be referred to as simply “water,” but 
tather needs a further description that conditions it in order to be accurately identified, such as 
rose water. That is, rose water cannot be called "water" without the description “rose” that condi- 
uon» it, while spring water or river water may be accurately identified by the term "water" alone, 
aud hence is unconditioned (Maraqi 'l-Faláb 1:46; Badá'i' 1:93-4). 

«2 An obligatory integral (fard) is that which an action is composed of and that which must 
he performed for the action to be complete and valid. If any one integral is omitted, the entire 
action is deemed invalid, and the person would have incurred sin if it were intentionally omitted. 
A mandatory requisite (wajib) is that which must also be performed; however, its omission does 
not entail invalidity, but does entail sin if intentional (Tabtáwi 1:92). 
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of the forehead to the bottom of the chin for someone without a 
thick beard,’ or [for one with a thick beard] to the bottom of the 
beard [that lies on the face, as opposed to the hair that hangs below 
the chin].5* Its demarcation in width is from one earlobe to the 
other, even for someone with a beard; 

2. Washing the two arms, up to and including the elbows; 

3. Wiping’ a fourth of the head; 

4. Washing the two feet, up to and including the ankles. 


Among the emphasized suzzas? of wuda’ are the following: 


1. The intention (niyya), 

Using the toothstick (siwak), 

Mentioning the Name of Allah (tasmiya),** 

Washing the hands up to and including the wrists in the beginning 
of wud’, 


Bow p 


53 The legal definition of washing is causing water to flow over the area such that it drips, with 
a minimum of two drops (Maragi 'I-Faláb 1:92; Imdád 60; Durr, Radd 1:65). 

54 Regarding the obligatory integral of washing the face, it is sufficient to wash the exterior 
of a thick beard, "thick" meaning that beneath which the skin cannot be seen. For a thin beard, 
however, water must reach the underlying skin itself (which occurs naturally when running water 
over the face since that skin appears from beneath the thin beard) (Maragi 'l-Faláb 1:99; Imdád 64). 

55 The legal definition of wiping is placing the wet hand onto the limb, or more specifically, 
wetness touching an area (Marági ‘l-Falab, Tabtawi 1:96; Radd 1:67; Badá'i' 1:65). 

56 The demarcation of the head is that above the ears. Hence, one may not wipe over hair that 
hangs below the cars, even if tied up above the head; rather, the hair that is wiped must grow out 
from above the ears (Maraqi 'l-Falah, Tabtáwi 1:96; Durr, Radd 1:67; Badá'i 1:71). 

57 An emphasized (mu akkada) sunna is defined as that which the Messenger of Allah £&, or 
his rightly guided successors after him, performed regularly and consistently without omission 
except once or twice, such as the call to prayer and its commencement (adban and iqáma), pray- 
ing in congregation (jamd‘a), and rinsing the mouth and nose in wudu’. Leaving out a sunna once 
without a valid excuse is mildly disliked (makruh tanziban) and entails "doing wrong” (isda). If 
one persistently leaves a sunna without an excuse, then it could be sinful depending on the level of 
its emphasis, as some sunna acts are more emphasized than others. However, the sin is deemed less 
severe than that incurred by omitting a mandatory requisite (wajib), and a fortiori an obligatory 
integral (fard) (Maragqi 'l-Falàb, Tabtáwi 1:101, 116; Radd 1:70-1). 

58 That is, to say Bismillahi '-Rabmáni 'r-Rabim ("In the Name of Allah, Most Merciful, Most 
Compassionate”), or to say Bismillahi 'l-Azimi wa 'l-hamdu li 'Llábi ‘ald dini 'l-islám (“In the Name 
of Allah, the Great. Praise be to Allah for the religion of Islam”) (Durr, Radd 1:74). 

59 The intention and the mentioning of the Name of Allah arc also to be done at the onset of 
wudi’, while the toothstick is to be used before or while rinsing the mouth (Mardqi 'l-Faláb 1:104—6, 
113; Fath Bab al-Inàya 1:35; Durr 1:72; Imdád 68). Using the toothstick is deemed a sunna of the 
wudw’ itself, not the prayer, such that its merit is attained for every prayer performed with a wuda’ 
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«. Maintaining the correct order of limbs, as Allah Most High has 
listed in His Book, 
6. Continuity? 
Washing [those limbs that are washed] three complete times, 
8. Rinsing the [entire] mouth [three times], 
9. Rinsing the [soft part of the] nose [three times], 
10, Running one’s wet fingers through the beard,* 
11, Running one’s wet fingers in between the fingers and toes,“ 
12. Wiping the entire head [once, and the ears with the same water], 
13. Rubbing* [the limbs when washing them], 
14. Starting with the right limb [when washing the arms and feet], 
15. Starting with the tips of the fingers and toes [when washing the 
arms and feet], 
16. Starting with the front of the head [when wiping it], 
17. Wiping the back of the neck, but not the throat. 


Among the etiquette (4dab)*” of wudi’ are the following: 


in which the person used it. If one does not have a toothstick or cannot use it for health reasons, 
then its merit is attained by using one's finger and thumb instead (Mardqi 'l-Faláb 1:106; Imddd 68). 

6o Namely, face, arms, head, and feet (see Qur'àn 5:6). Performing wudi’ in this order is not 
an obligation, yet (as with any emphasized sunna) one would have done wrong (isda) by leaving 
this sunna (Imdad 73). 

61 That is, to continue washing the limbs of wudu’ without pausing, such that each succes- 
sive limb is washed before the previous one dries. Some defined it as not engaging in another act, 
unrelated to wud’, while performing wudz' (Maraqi 'l-Faláb, Tabtáwi 1:113; Imdád 72; Tabyin 
1:6; Majma‘ al-Anbur 1:16). 

62 That is, the sunna is to completely wash each limb three times, irrespective of whether one 
does so with three scoops of water. For example, if one washes the arm three times yet the entire 
arm does not get wet except by the third wash, then those three acts of washing are deemed one 
complete wash, and two more remain to fulfill the sunna. Hence, to completely wash the limb more 
or less than three times is contrary to the sunna (Maragi 'l-Falab, Tabtawi 1:110-1; Radd 1:80). 

63 This is to be done after having washed the face three times (Imdád 70, Radd 1:79). 

64 Placing the hand or foot under running water, such that the skin between the fingers and 
tocs becomes wet, is sufficient in fulfilling this sunna (Maráqi 'l-Faláb 1:110; Imdád 71). 

65 The legal definition of rubbing is to run one’s hand or the like over the washed limb (Jmdad 
72; Radd 1:83). 

66 After wiping the head, one wipes the back of the neck with the back of one’s fingers without 
taking new water; this is recommended (mandub), not an emphasized sunna (Durr, Radd 1:84). 

67 An etiquette (adab) is that which the Prophet && did once or twice without establishing 
it as a normative practice (sunna). One is rewarded for doing it, yet there is no blame or sin for 
omitting it. It is synonymous with recommended act (mustababb or mandib), supererogatory act 
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1. Facing the qibla [direction of the Kaba in Makka], 

2. Avoiding the water used in wudz' [from getting on one's body or 
clothes], 

3. Making supplication (du‘a’) with those words that have been nar- 
rated [p. 185], 

4. Mentioning the Name of Allah when washing each limb, 
Performing wud’ by oneself, 

6. Rushing to perform wzd before the prayer time comes in, unless 
one has a chronic excuse [see p. 59], 

7. Reciting the two testifications of faith after wuda’ [p. 187], 

8. Drinking from the leftover water afterwards. 


Among the things disliked (makrühāt)® in wudu’ are the following: 


1. Wasting water (israf),7° 
2. Usingtoo little water when washing," 
3. Striking or slapping the face with water when washing it,”* 


(tatawwu‘), and voluntary act (nafl). Its omission is not deemed mildly disliked unless a specific 
prohibition exists (Mardqi 'I-Falàb, Tabtawi 1:116; Radd 1:84, 439). 

68 This etiquette is conjoined with the next one in the Arabic published edition as well as in 
the manuscript, yet is actually a separate etiquette, as listed by the author himself in Nar al-idab 
(see Imdád 75-6) and by Imam Tumurtashi in his Tanwir al-Absár (1:85-6). 

69 Thereare two types of disliked actions: prohibitively disliked (makruh tabriman) and mildly 
disliked (makrüh tanziban). The first type refers to an act that is mandatory (wajib) to abstain 
from, making it sinful to do without an excuse. The second type refers to an act that is better to 
avoid, yet no sin is incurred for doing it, even without an excuse (Mardqi ‘l-Falah, Tahtawi 1:125; 
Durr, Radd 1:89). Between the two is “to do wrong" (is44)—that is, to do something worse than 
mildly disliked, yet less severe than prohibitively disliked, and hence not sinful per se. It is often 
associated with omitting an emphasized sunna once, without an excuse; habitual omission of an 
emphasized sunna without an excuse, however, would entail sin, albeit less severe than omission of 
something mandatory (wájib), or a fortiori obligatory (fard) (Radd 1:318—19, 381). 

70 Wasting is defined as using more water than what is legally deemed necessary. This includes 
completely washing a limb more than three times, while believing it to be from the sunna ( Tabtawi 
1:123; Radd 1:89). 

71 That is, it is also disliked to use less water than what is established by the sunna, whereby 
washing resembles wiping. If one does so to the extent that the drops of water are not clearly appar- 
ent on the limb, then the washing might not even be valid, since the definition of washing is the 
flowing of water over a limb such that it drips with at least two drops (Maraqi 'l-Faláb, Tabtáwi 
1:92, 124; Radd 1:65, 89). 

72 This is deemed mildly disliked (makrith tanziban), as it entails leaving an etiquette of wudi’, 
namely, to avoid getting used water on one’s clothes. Slapping one’s face is also unbecoming to the 
demeanor and self-respect of a Muslim, which is also related to ctiquette (adab) (Durr, Radd 1:89). 
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4. Speaking during wudi’, other than making supplication, 
s. Having someone else assist”? one in wudu’ without a valid excuse. 


Ihe legal reason for performing wud’ is the desire to do that which is not per- 
inissible except in a state of wud’, such as the ritual prayer (sa/at) or touching 
a copy of the Qur'an; or the legal reason could also be the divine command 
bheing directed to someone due to the near expiration of the prayer time. 

he conditions of being legally responsible to perform it are the following:”* 


1. Islam, 

1. Puberty, 

3. Sanity, 

4. Termination of menstruation, postnatal bleeding, or the state of 
ritual impurity, 

s. Access to and ability to use sufficient purifying water, 

6. Ability to perform the prayer (sa/at), 
The divine command being directed to the person due to the near 
expiration of the prayer time. 


‘Ihe conditions of the validity of wudd’ are the following: 


1. That purifying water completely encompass the skin [of those 
limbs that must be washed; i.e., the obligatory integrals]; 

2. The removal of anything that blocks water from reaching the sur- 
face of the skin;75 


3. The ending of any state that contradicts it [wudu] while washing 


73 It is not disliked whatsoever to seek assistance in bringing or pouring the water for one's 
wud’. Rather, it is disliked for one without a valid excuse to have someone else assist in the actual 
washing or wiping of the limbs (Radd 1:86). 

74 That is, one is not obligated to perform wudz' unless all of these conditions are fulfilled. 

75 That is, for both washing and wiping, a necessary condition of validity is the absence of 
any solid barrier on the surface of the limb that would prevent the wetness from reaching the limb 
itself, such as paint (or nail polish). Otherwise, the integral would not be fulfilled and the wudz' 
(or ghusl) would be deemed invalid. An exception, however, would be for one whose profession 
entails dealing with such a substance, such as a painter, who would be excused for small amounts 
on his nails. Furthermore in general, the dirt underneath one's nails is not deemed a barrier (Maráqi 
T Faláh 1:99-100; Majma‘ al-Anbur 1:21). 
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[i.e., while performing wudi’], such as the appearance of urine at 


the tip of the penis." 


Its legal ruling (bukn) is the permissibility of that which was impermissible 

before it, such as performing the prayer and touching a copy of the Qur'an. 
Its integrals (rukn, pl. arkan) are its aforementioned four obligatory elements. 
The categories of wud’ are three: obligatory, mandatory, and recommended. 


1. Obligatory (fard), namely, when a person is in a state of minor 
ritual impurity and intends on doing [any of the following:] 


(1) The ritual prayer, 

(2) The prostration of recital, 

(3) Touching a verse of the Qur'àn [unless with a nonattached 
barrier]; 


2. Mandatory (wajib), namely, when a person is in a state of minor rit- 
ual impurity and intends on performing circumambulation (tawdf) 
around the Ka ba or touching a book of Qur'anic exegesis (tafsir);”* 


76 The phrase used here in the Arabic published edition is a bit confusing, as perhaps a mistake 
was made during transcription, but the meaning given in the translation is accurate based on the 
manuscript, as well as the author's other works Maragqi ‘l-Falab (1:97) and Imdád al-Fattah (63). 

77 This prohibition also extends to any writing of a complete Qur'anic verse, whether in a book, 
on a coin, or elsewhere. He may not touch any part of a copy (mushaf) of the Qur'àn (including 
pages, margins, cover, binding, etc.), yet with other religious books like of jurisprudence or hadith, 
the prohibition applies only to touching the Qur'anic verse itself. This prohibition also applies to 
Quranic translation (and transliteration) in other languages, not just Arabic. The prohibition of 
touching also extends to the other revealed books, namely the Gospel, Torah, and Psalms, despite 
their having been tampered with and hence abrogated (Maragqi 'l-Faláb, Tabtáwi 1:205-6; Durr, 
Radd 1:118—9, 195). For the prohibition related to touching, to do so with a barrier attached to the 
book, or with one’s sleeve (or any part of one's garment being worn), is deemed prohibitively disliked 
(makrüb tabriman) (Marági 'l-Falàb, Tabtáwi 1:206), yet with a nonattached barrier is permissible. 

For a person in major ritual impurity, the following things are prohibited: ritual prayer (sala), 
recitation of a verse of Qur'àn, touching it (as applied above) unless with a nonattached barrier, 
entering a mosque, and tawaf (Marági 'l-Faláb 1:211). 

For the prohibitions related to a woman in menstruation or postnatal bleeding, see the related 
section on p. 56. 

78 Some scholars of the Hanafi school deemed it permissible for a person in a state of minor 
ritual impurity to touch a book of Qur’anic exegesis only if most of its content is not actual Qur’anic 
script, which is the opinion that Ibn ‘Abidin inclines toward. Others maintained that even if most 
is Qur'ànic script, one may still touch the rest of the book that is not Qur'ànic script, which is a 
weaker opinion. In any case, there is agreement that someone in that state may not touch the actual 
Qur’anic script in any book, exegetical or otherwise (Tabtáwi 1:206; Radd 1:119). 
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3. Recommended (mandüb), namely, when a person is in a state of 


minor ritual impurity, in the following cases: 


(1) Before touching a book of jurisprudence (figh) or the like 
[out of veneration],?? 

(2) To renew one’s wudz' for another prayer, 

(3) To avoid disagreement of scholars of other schools of 
thought, such as after having touched a woman [or one’s 
genitalia], 

(4) Before sleeping, 

(s) After waking up from sleep, 

(6) Afer every sin, 

(7) After laughing out loud outside of the prayer (salt). 


Wudi’ is nullified by any one of the following things: 


1. Anything that cxits*? from the two openings?! [namely the penis or 
vagina, and the anus], 
i. Filth that ffows** from other than the two openings, such as blood’ 


[or pus], 


79 It is recommended to perform wudáü' before touching books of jurisprudence, theology, or 
hadith (i.e., religious texts), if one is in a state of minor ritual impurity, yet a dispensation exists 
lor those that deal with such books on a regular basis (Mardqi 'lI-Faláb 1:127, 206; Hadiyya 32). 

8o With respect to the two openings, the appearance of filth at the tip or edge of the opening 
i considered “exit” and therefore nullifies wud’ (Marági 'l-Faláb 1:131-2; Badá'i' 1:121; Tabyin 1:7; 
(kbtiydr 1:18). Hence, a man must ensure that no wetness or filth remains at the tip of the opening 
before commencing wudi’. 

81 According to Imam Abū Hanifa, women's clear vaginal discharge is not impure (najis) and 
hence, its exit does not nullify wud#’, as legally it resembles sweat (Radd 1:112, 208, 233). If colored 
though, its exit nullifies wudz, as that entails the flowing of filth. 

82 As opposed to the two openings, “exit” from the rest of the body does not occur by mere 
uppcearancc at the skin surface. Rather, the filth must “flow” beyond the point of exit, that is, move 
to a place that normally must be cleaned, before wud’ is nullified. This ruling applies even if the 
filth does not exit on its own but is squeezed out (Hadiyya 26; Durr, Radd 1:92—5). However, if the 
Huid simply rises and appears at the surface of the skin without actually moving out, such as blood 
surfacing at an abrasion, then wud is not nullified. As a result, that fluid is not impure, for an 
internal fluid is only rendered impure if it exits in a manner that nullifies wudz* Hence, if such blood 
(that surfaced without moving) is dabbed with a cloth or affects one’s garment, neither of the two 
would be rendered impure (Hiddya 1:17; Marági 'l-Falàb 1:140; Radd 1:92, 95; Fath al-Qadir 1:41). 

83 This also includes bleeding in one's mouth, which nullifies wudz'if the color of one's saliva 
becomes red or pink, as opposed to yellow. In addition, the blood that exits from one’s body due to 
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3. Vomiting a mouthful** or more, 

4. Sleeping in a position such that the buttocks are not firmly planted 
onto the ground, such as while lying down or leaning one one’s side,** 
Loss of consciousness, 

Insanity, 

Drunkenness, 

Laughing out loud, by an adult, while performing the prayer (sa/at), 


LE ey 


Contact between an erect penis and vagina." 


THE PURIFICATORY BATH (GHUSL) 
The following three actions are obligatory integrals of the ghusl: 


1. Rinsing the [entire] mouth [once], 

2. Rinsing the nose [i.e., up to the bone, once], 

3. Washing whatever is possible, without undue difficulty or hard- 
ship, of the entire body [once].*” 


Among the emphasized sunnas of the ghusl are the following, in this order: 


a mosquito bite is not enough to be deemed “flowing,” and hence does not nullify wuda’ (Hadiyya 
27; Durr, Radd 1:94). 

84 Thecriteria ofa mouthful is that one's mouth cannot withhold the vomit without strain. This 
ruling applies to any type of vomit, but not to phlegm, no matter how much comes out (Hadiyya 
26; Ikbtiyár 1:18; Hidáya 1:17; Tabyin 1:9). 

85 As opposed to sleeping in a position with one's buttocks firmly planted onto the ground (or 
any firm surface), whereby wudi’ is not nullified. This ruling applies even if he were leaning onto 
something to the extent that, if it were removed, he would fall down (Hadiyya 27; Bada’i‘ 1:155; 
Tabyin 1:10; Durr, Radd 1:95-6). 

86 That is, without a thick cloth or the like acting as a barrier, “thick” meaning that which 
prevents feeling body heat from the other organ (Maraqi 'l-Falab, Tabtáwi 1:139). Also, according to 
the Hanafi school, direct skin contact with someone of the opposite gender, or direct skin contact 
with the penis or vagina, does not nullify wuda' (Hadiyya 28). 

87 Hence, it is obligatory (fard) for water to reach the following parts of the body: the immediate 
inner part of the ears; the skin beneath one's beard, moustache and eyebrows, (for all) regardless of 
thickness; all of one's hair including the roots, although the roots alone are sufficient for a woman's 
braided hair; the inside of one's navel; the underskin of a woman's clitoral hood; and the external 
orifice of the genitals (Badd’i‘ 1:142; Majma‘ al-Anbur 1:21; Durr 1:103-4). 
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- 


. Intention (nyya),* 

Washing the hands until the wrists, 

Washing one’s private parts [front and rear], 

Washing off any filth from the body, 

Performing wud’ first, followed by pouring water over thc entire 
body, starting with the head [for a total of three times].*? 


-— Ro N 


‘Ihe ghusl is of three types: 


1. Obligatory (fard), namely, when any one of the following things 
occur: 


(1) The emission of sperm/sexual fluid (mani)? that leaves its 
normal place inside the body with pleasure [even if it exits 
without pleasure], for any reason, such as a wet dream or by 
looking [at someone or something with lust]; 

(2) The disappearance of the head of the penis into the vagina, 
or the anus, of a living human being whose body is desirable 
[even if without emission of sexual fluid]; 

(3) The ending of menstruation or postnatal bleeding; 


2. Mandatory (wajib), namely, for someone who becomes Muslim 
while in a state of major ritual impurity, although the sounder 
opinion is that the bath is obligatory (fzrd) on him, not manda- 
tory (wajib); 

3. Recommended (nafl), for any one of the following reasons: 


(1) The Friday prayer (juzu'a), 
(2) The two ‘Id prayers, 
(3) Entering into the state of pilgrim sanctity (ihram), 


88 That is, at the onset, along with mentioning the Name of Allah (basmala), which is done 
before revealing one's nakedness (‘awra—see p. 74) (Hadiyya 28). 

89 If, however, one isimmersed under flowing water or rain, and remains therein for the length 
of time it would take to wash the body three times, then he would have fulfilled the sunna of wash- 
ing the entire body three separate times (Maragi ‘l-Falab 1:156). 

90 For males, mani refers to sperm; it is defined as a thick, white fluid that exits in spurts as 
lustful discharge (orgasm), followed by a listlessness of the sexual organ. For females, mani refers 
to sexual fluid; it is thin and yellow, and also comes with an orgasm (Maragi 'l-Faláb 1:144). 
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(4) The Day of ‘Arafa,’ 

(s) Entering Makka, 

(6) Entering Madina, the Illuminated City, 
(7) Visiting the Prophet £&. 


The ghusl is not necessary after any of the following: 


[m] 


The exit of madhy or wady;?* 


a 


Waking up after having a wet dream yet finding no wetness, even 
for a woman; 


o 


The insertion of a finger or the like into the vagina; 


a 


Intercourse with an animal, without the emission of sperm. 


DRY ABLUTION (TAYAMMUM) 
Tayammum is permissible when there is a valid excuse, such as [the following:] 


D Being roughly one Hashimite legal mile (mil shar“) [1.16 mi (1.86 
km)]? away from water? 

D Extreme cold,” 

D Sickness,” 


91 That is, for those on the pilgrimage (bajj), to be performed after midday (zawal). Also for 

the first four cases above, ghusl is actually an emphasized sunna, not merely recommended (Maráqi 
'I-Faláb 1:160-1). 

92 Madby, or presexual fluid, is defined as a thin, clear fluid that exits when onc is aroused, yct 
not as sperm (mani) does, and its exit is not followed by a listlessness of the sexual organ. Wady is a 
thick, murky white fluid that often exits the penis after urination, or could precede it. By scholarly 
consensus, there is no need to perform ghusl after the exit of either madhy or wady, yet wud’ would 
be required (Maragi 'l-Falab 1:150; Durr, Radd 1:111). 

93 This distance is estimated to be about a half-hour walk (Tabtawi 1:169). Reasonable likeli- 
hood of this distance is sufficient for tayammum to be permissible (Mardqi 'l-Falab 1:169; Radd 
1:155). For the modern equivalent used in the text above, see Bashshar Bakri 'Arrabi's note on the 
Lubáb, p. 34, n. 7. 

94 Whether ona journey or within a city, even one’s city of residence (Maragqi 'l-Falah, Tabtawi 
1:169; Hadiyya 34; Durr 1:155). 

95 Such that the person fears, with reasonable likelihood, illness or loss of (or damage to) a limb 
by using the water, and does not have access to any means of heating the water (Marági 'l-Faláb, 
Tabtawi 1:170-1; Hadiyya 34; Durr 1:156). 

96 That is, if a person is ill and fears that the sickness will worsen or become prolonged by 
performing wudi’ or ghusl, whether due to the water itself or the movement entailed, then he may 


50 


PURIFICATION 


11. Wounds on most of the body," 

!!. Fear of thirst,” 

LI Fear of an enemy or a wild beast [around the water],?? 

11 Lack of apparatus [to take water out of the well], 

(1. Fear of missing the funeral prayer (janaza) or the ‘Id prayer, even 
if building upon one’s prayer [if one’s wud’ is nullified during the 
prayer], as opposed to the Friday prayer or a normal prescribed 
prayer.'^? 


It onc forgets that he has water in his caravan [and therefore performs tayam- 
mum due to lack of water], he does not have to make up those prayers [upon 
ivinembering the water in the caravan]. And Allah knows best. 

Tayammum may be performed with any pure substance of the earth,'® such 


perform tayammum instead. His fear, however, must be based on reasonable likelihood, whether 
by (1) a clear and obvious sign, (2) past experience, or (3) a medical opinion from a skilled, Muslim 
physician who is not openly corrupt (fasiq) (Durr, Radd 1:156; Hadiyya 34). 

97 Sec last paragraph of this section with its accompanying note. 

yk Whether for oneself, one’s travel partner, or one's animal; at present or in the future (Marági 

T Faláb 1:171; Durr 1:157). 

99 Ifthe fear arose from a threat, or if there was actual prevention from using the water, then 
the prayer would have to be repeated afterwards, although the tayammum was still permissible. If 
one feared the presence of an enemy or animal without threat or prevention, the prayer would not 
have to be repeated (Maragqi 'l-Falab, Tabtawi 1:171; Durr, Radd 1:156-7). 

100 Thatis, if one fears that by performing wudz; or even ghusl, he will miss the entire funeral 
ot "Id prayer, then he may instead perform tayammum to ensure catching the prayer, as those two 
prayers have no replacements. This ruling holds even if he is in the midst of the prayer when his 
widü' is nullified, in which case he could perform tayammum and then continue the prayer from 
where he left off. This ruling does not apply if he himself broke his wud’, in which case he would 
have to restart the prayer as a latecomer after renewing wud’. The ruling also does not apply to 
the Friday prayer or to any of the five daily prescribed prayers, since each has a replacement—zuhr 
for the Friday prayer, and the make-up prayer (qada’) for the normal prescribed prayer. For the 
lutter however, if one has reasonable surety or certainty that the prayer time will expire beforc 
performing wud’ or ghusl, then out of precaution he may perform tayammum and pray (although 
it does not fulfill his obligation). He would then perform it again (which is obligatory to do so) 
as a make-up prayer (qadd’), after having performed the proper wud’ or ghusl (Mardqi 'l-Faláb, 
Tabtáwi 1:172—45; Durr, Radd 1:161, 164). 

101 Aslong as the substance of the earth is not malleable, which excludes metals; nor can burn 
into ashes, which excludes plantlife or wood (Maraqi 'l-Falab 1:175; Hadiyya 34-5). If one has 
access to neither water nor such a substance, or is unable to use either one, then out of reverence 
lor the sacred time, it is mandatory (wájib) to perform an “imitation prayer.” That is, one must go 
through its motions including bowing (rukz*) and prostrating (sujūd), yet without its intention 
and— whether in a state of major or minor ritual impurity—without recitation of Qur’an. The 
prayer, of course, would later have to be made up (Durr, Radd 1:168). 
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as dirt, sand, antimony (kuhl), limestone, stones, or dust, even the dust on 
clothes.'?* 

Hence when a Muslim intends'?? to remove the state of ritual impurity, 
strikes the earth once and wipes his face completely with dirt [or whatever 
substance he is using], strikes it a second time'^* and wipes his arms [up to 
and including the elbows] completely with dirt, he becomes pure, even if he 
were in a state of major ritual impurity (junub). He may then perform as many 
prayers as he wishes [even spanning multiple prayer times], both obligatory 
(fard) and voluntary (nafl), until either his wudz'is nullified, or his excuse for 
performing tayammum ends. 

If one has wounds on his body, yet his uninjured limbs are more than his 
injured limbs, he must wash the uninjured limbs and wipe the wounded ones, 
as long as wiping them does not hurt him. Otherwise, he may leave those limbs 
[neither washing nor wiping them].'** 


One may not, however, wash some limbs and perform tayammum as well. 


WIPING FOOTGEAR (KHUFFS) 


Both men and women may wipe% khuffs, whether travelling or while in 
residence. 
The khuffs must cover both ankles, even if made out of dense wool (j#kh).'°7 


102 Thatis, provided the dust is visible on the hands after rubbing the garment (Durr, Radd 1:160). 

103 Unlike with wud’ or ghusl, the intention is an obligatory condition (fard) for the validity 
of tayammum. Moreover, in order to perform a ritual prayer (salat) with tayammum, its intention 
must be specifically for “leaving the state of impurity” or for “the permissibility of performing a 
ritual prayer” (Marági 'l-Falab 1:167; Bada’i‘ 1:178). 

104 "Strike" in this context means "to place.” Both "strikes" are a condition for a valid rayam- 
mum (Maráqi 'l-Falah, Tabtáwi 1:177). 

105 For wudi’, “most” of the limbs is based on the number of limbs, while for ghusl, it is based 
on total body surface area. For either type of purification, if half or more ofthe limbs to be washed 
are injured, one may perform tayammum. If less than half are injured, one may not perform tayam- 
mum but instead must wash the uninjured limbs, and wipe the injured limbs with a wet hand or, if 
that entails harm, with a wet cloth. If that too would cause harm, then one may leave the injured 
limbs altogether and just wash the uninjured ones. Finally, one does not have to wash the uninjured 
limbs if doing so would cause water to reach the injured limbs (thereby causing damage); rather, 
he may perform tayammum (Maráqi 'l-Faláb, Tabtáwi 1:182—3; Hadiyya 37). 

106 For both kbuffs as well as casts, bandages, dressings and the like, what is meant by “wiping” 
is its legal definition, namely, wetness touching an area. 

107 That is, even if the kbuffs are not made out of leather, it is still valid to wipe them if they 
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In order to be able to wipe khuffs, one must have completed wudú’ before its 
nullification. However, it is not a condition to complete wudu’ before wearing 
the buffs. That is, if one were to wash his two feet, wear the khuffs, and then 
complete his wudz it would be valid to wipe the khuffs afterwards. 

If one is resident [i.e., not on a journey], he may wipe [kbuffs] for one 
complete day and night [24 hours]. A traveller, however, may wipe [them] for 
three complete days and nights [72 hours]. 

‘Ihis time period [during which one may wipe khuffs] begins from the time 
wud’ is nullified, after having worn them in a state of ritual purity. 

‘The minimum required area that must be wiped is an amount equivalent 
to the surface area of the persons three smallest fingers; this much of the top 
of cach one of the pair must be wiped.'** 

Each khuff must be free from holes"? that [if combined] are equivalent to 
the surface area of the person's three smallest toes. Hence, if the holes of one of 
à pair are less than that area, it is still valid to wipe it, even if each one is such. 
| Ihat is] the holes of both kbuffs are not combined [when estimating; rather, 
cach one of the pair is considered separately]. 

‘The sunna method of wiping the khuffs is to begin at the toes, with one's 
lingers spread apart, and to wipe [once] toward the shin. 


lulfill che following conditions: 

e They are made from thick material, such as wool, or broadcloth; 

e Due to their thickness, they remain on the foot without having to be tied (with the excep- 
tion of a zipper or the like that is attached to the khuff); 
They are not see-through; 
They completely cover the foot, up to and including the ankles (which must be covered 
from the sides, yet there is no harm if they can be seen from above); 
One can walk a distance of at least (approximately) 3.48 mi (5.6 km) (farsakb) without their 
tearing (aside from small holes that are excused— see text above); 
Water does not seep through them when wiping (see Imddd 126; Marági 'l-Falab, Tabtáwi 
1:186-7; Halabi Kabir 120-3; Hadiyya 39; Tabyin 1:52; Lubáb 42; Durr 1:179. For calculation 
of farsakh, see Bashshar Bakri ‘Arrabi’s note on the Lubab, p. 34, n. 8). 

108 It is not valid to wipe any other part of the khuff, such as its bottom, sides, heel, or leg 
portion (i.e., above the ankles). Only the top of the khuff is given consideration. Also, even if the 
minimum obligatory (fard) area (mentioned above) of the top of the khuff becomes wet from 
purifying water, such as by rain or a wet cloth, it is valid (Maraqi 'I-Falab 1:190-1; Hadiyya 40; 
Badá'i' 1:87). 

109 This also includes wear and tear of the khuff to the extent that one could not walk at least 
(approximately) 3.48 mi (5.6 km) ( farsakb) with such deterioration (Hadiyya 41). It does not include, 
however, the normal lines of stitching of the khuff; that is, any hole through which a large sewing 
needle cannot fit is not given any consideration (Marági 'l-Falab 1:189). 
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The following things invalidate the wiping of khuffs:"° 


DO Anything that nullifies wudu’, 
Taking [even] one of the pair off, 


o 


O The expiration ofthe time period, unless [based on reasonable like- 
lihood,] one fears harm to his feet due to extreme cold, 
D Most of one foot leaving a khuff" 


It is not valid to wipe a turban, cap, face veil, or gloves. 


WIPING CASTS 


Ifone has a broken or wounded limb, he may wipe"? its cast, bandage, or dress- 
ing for as long as the excuse remains, even if it were placed on the limb while 
the person was in a state of major or minor ritual impurity. 

It is not a condition to wipe the entire cast," although it is according to 
a weaker opinion. 

It is also not necessary to wash the exposed skin in between the wrapping 
ofa dressing placed over skin where a venesection [or the like] was performed."* 


110 Additionally, if water reaches most of one foot (or most of both feet) despite wearing 
kbuffs, then one may no longer wipe them (and rather must completely wash both feet) (Hadiyya 
41; Radd 1:184-5). 

111 The kbuffhas two main portions: (1) the foot portion, which is the part that is normally below 
the ankles, and (2) the leg portion, which is the part that is normally above the ankles. 

If one is not intentionally removing the khuff but rather the foot comes out on its own (by for 
example walking), then as long as most of the foot remains in the foot portion of the khuff, one may 
continue wiping. Once most of the foot reaches the leg portion of the khuff, it is as if the entire foot 
has been taken out, and so one may no longer wipe the khuff. If, however, one purposely removes 
the khuff, then once most of the heel of the foot reaches the leg portion of the khuff, one may no 
longer wipe them (Hadiyya 41; Durr, Radd 1:184). 

112 For either wudù or ghusl, one must wash the injured or wounded limb if able to, even if by 
using warm water. Otherwise if unable to wash it, he must wipe it directly. Ifhe cannot wipe the limb 
itself, it becomes mandatory (wajib) to wipe the cast or bandage placed on it. If wiping the cast or 
bandage harms him, then he may leave it altogether (Maragi 'l-Faláb, Tabtáwi 1:195-6; Durr 1:186). 
What is meant by “wiping” in this section is its legal definition, namely, wetness touching an area. 

113 Rather, one must wipe most of the cast or dressing (Maraqi 'l-Faláb 1:196; Durr 1:187; 
Hadiyya 42). 

114 Rather, one may wipe the exposed skin while wiping the dressing. This exemption from 
washing the exposed skin applies only if taking off the dressing would harm him, since if he were 
to wash the exposed skin, the entire dressing might become wet whereby wetness could reach the 
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If the cast or bandage falls off, and the limb had not yet healed, then neither 
the | previous] wiping nor the ritual prayer [if he were praying] is invalidated. 

If a new cast or bandage is placed on the wounded limb [to replace the 
older one], it is not necessary to wipe it if the original one had previously been 
wiped, yet it is recommended to do so. 

Like &buffs, [wiping] the cast does not require an intention.” 


MENSTRUATION (HAYD), POSTNATAL BLEEDING (NIFAS), 
AND DYSFUNCTIONAL UTERINE BLEEDING (ISTIHADA) 


Menstruation [i.e., menstrual blood (Aayd)] is defined as blood that exits 


116 


Irom the uterus" of a woman free from disease" or pregnancy, after the age 


of adolescence."* Its minimum duration is three days [72 complete hours], 
while its maximum is ten days [240 complete hours];"? its average is between 
the two, i.e., five days. 


wound and cause damage to it. If, however, he is able to undo the dressing, he must do so, wash 
the uninjured skin, and directly wipe the wound. Yet if wiping the wound would harm him, then 
he may leave it alone and, after washing the uninjured skin, re-wrap the dressing and wipe the 
dressing over the wound (Mardqi 'l-Faláb, Tabtdwi 1:196; Radd 1:187). 
11$ As opposed to wiping khuffs, wiping a cast (or bandage/dressing) has the legal ruling of 
“washing,” and is hence not deemed a “replacement.” Some key rulings that differ as a result include 
the following: there is no time limit for wiping a cast; it is not a condition that the cast be worn 
while the person is in a state of ritual purity (minor or major); a cast may be worn on one leg only, 
while the other foot is still washed; wiping a cast is not nullified by its removal or coming off (i.e., 
before healing of the limb); the cast may be replaced with another, without having to re-wipe the 
new one if the person were in a state of ritual purity, although doing so is better; if it is removed or 
comes off after healing of the limb, washing the area alone suffices if the person were in a state of 
ritual purity (as opposed to the entire limb as with the khuff); if one wears another cast over the 
first cast, wiping the second one (i.e., the outer one) suffices; water seeping underneath the cast 
such that the limb gets washed does not nullify the wiping; the cast does not have to completely 
cover any particular area, nor prevent water from seeping through, nor remain on the limb by itself 
without additional fastening; multiple holes in a cast, regardless of how big, do not nullify the wip- 
ing; and lastly, the cast may be worn over any limb of the body (Hadiyya 42; Durr, Radd 1:186-8). 

116 And actually comes out of the vagina (Birgivi 67). 

117 That is, a disease that would cause blood to exit (Maraqi 'l-Falab 1:200). 

118 That is, puberty. Legally, the minimum age of puberty for girls is nine lunar years (about 
cight years and nine monthson the solar calendar) (Hadiyya 43; Marági 'l-Falah 1:200; Bada’i‘1:157). 
Additionally, menstrual blood does not normally come after menopause, which legally occurs at fifty- 
five lunar years (Maraqi 'l-Falab 1:200). However, some women do have a later, or earlier, menopause. 

119 Itis not a condition, however, that the bleeding during the ten days be continuous; rather, 
any break within the possible days of menstruation is deemed menstruation in retrospect (Mardqi 

"I-Faláb 1:201). 
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If the bleeding is for less than three days, or more than ten days, then it 
[the excess blood] is not menstruation;"? 


bleeding (iszibada)."' 


During the period of menstruation [i.e., its maximum ten complete days], 


rather, it is dysfunctional uterine 


any color that is seen, as well as intermittent breaks from bleeding [again, 
within the possible ten complete days], is considered menstrual blood, [thus] 
preventing her from praying or fasting." The fasts must be made up [if during 
Ramadan], as opposed to the prayers. 

The following things are also unlawful during menstruation:'? 


Sexual intercourse, 
Tawaf.* 


Entering a mosque [even if only to pass through], 


oo00 


Being touched from [right below] the navel to [right below] the 
knee,'*5 

Reciting the Qur’an,'** 

Touchinga copy ofthe Qur'an, unless with a [nonattached ] barrier.'*? 


0 o0 


120 Inthe Hanafi school, it is imperative that a woman record her menstrual habit and lochial 
habit, as well as any other blood she sees, in order to correctly apply related legal rulings. 

121 Another related scenario is if the bleeding exceeds her normal menstrual habit and continues 
beyond ten complete days (240 hours), in which case the bleeding that occurred after her habit 
is in retrospect deemed dysfunctional uterine bleeding. If, however, the bleeding does not exceed 
ten complete days, then all of it is deemed menstruation, and its entire duration is considered her 
new menstrual habit (Hadiyya 43; Badá'i' 1:158). 

122 However, every time the blood completely stops within the ten days— meaning there is no 
color at all—she must resume her obligatory worship of praying and, if Ramadan, fasting. 

123 As well as during postnatal bleeding (Maraqi 'l-Faláb 1:204-5). 

124 The tawéf itself would be valid, yet she would have incurred sin, as performing tawáf in that 
state is prohibitively disliked (makriuh tabriman). She would therefore have to perform expiation 
(see related section in chapter on Hajj, p. 162) (Marági 'l-Falab 1:207; Durr, Radd 1:194). 

125 That is, without a cloth or the like acting as a barrier, even if there is no pleasure. If her 
husband touches her in that area with a barrier, then there is no harm, even if they both experience 
pleasure. They may also kiss and lie down together, and they should not purposely sleep in separate 
beds, as that resembles the behavior of the Jews ( Tabtáwi 1:208; Hadiyya 44; Durr, Radd 1:194). 

126 Thatis, even a part ofa verse, if with the “intention” of recitation. She is, however, allowed to 
recite Qur'ànic verses of praise, supplication, or protection, such as Sürat al-Fatiha or the last three 
sūras, with the intention of praise, supplication, or protection, not with the intention of recitation 
(Maraqi 'l-Falab, Tabtawi 1:204—5; Hadiyya 44; Durr, Radd 1:195). Lastly, the prohibition applies 
to recitation of Qur'an, by moving one’s lips and uttering words, not to mentally "reading" the 
Qur’an, which is permissible for a woman in menstruation. 

127 See related note on p. 46. 
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It her period ends within ten days [but after the duration of her regular habit], 
vlc may not have intercourse except after one of three things: 


1. Performing a ghusl; 

2. Performing tayammum [if there is a valid excuse (see p. 50)], as well 
as praying [sa/2r] with it [that sayammum], even ifa voluntary prayer; 

3. Missing an obligatory prayer, which occurs if her period ends with 
enough time to at least perform the ghusl and say the tabrima be- 
fore the prayer time expires; if that occurs, it is permissible to have 
intercourse with her afterwards [even if she did not perform the 
ghusl]. If, however, the time between the ending of her period and 
the expiration of the prayer time is very slight, such that she would 
not have enough time to take the ghusl [coupled with the tahrima], 
then she is not considered to have missed an obligatory prayer [and 
intercourse would remain impermissible]. 


If her period goes past ten days, it is permissible’ to have intercourse 
with her as soon as it passes the tenth day [240 complete hours], due to the 
certainty [that the menstruation is complete and] that the extra bleeding is 
dysfunctional uterine bleeding. 

‘The minimum duration of tubr’” is fifteen [complete] days [360 complete 
hours], yet it has no maximum duration, except when establishing a standard 
menstrual habit in a situation of continuous bleeding."° 

Postnatal bleeding (or lochia) (zifäs), is defined as blood [that exits] after 
delivery, or after most of the baby has exited,” even after miscarriage of a fetus 


128 It is still recommended (mustahabb), however, to not have intercourse with her until she 
performs ghusl, so as to avoid scholarly disagreement. The same ruling applies to a woman who 
completes forty days of postnatal bleeding (Marági 'l-Faláb 1:209). 

129. Tubr refers to the interval of purity between two menstrual cycles, or between a lochial 
cycle and a menstrual cycle. 

130 That is, the only situation when there is a maximum duration of rubr is when a standard 
menstrual habit needs to be established, which occurs if a girl begins puberty with continuous 
bleeding. In such a case, she is given a menstrual habit of ten days, and a tubr duration of the rest 
of the lunar month, namely, either nineteen or twenty days depending on the month (Hadiyya 4 4). 

131 Hence, once most of the baby has exited—“most” referring to the chest if it comes out 
head first, or the navel if feet first—then the blood seen afterwards is postnatal bleeding, whereby 
she is absolved from praying (and fasting, both of which become prohibited for her). Before that, 
however, any blood seen is deemed dysfunctional uterine bleeding, and so she must still perform 
the prayer. She should perform wud&' if able to; otherwise, she may perform tayammum. If she is 
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whose body had [some sort of ] physical development.” Postnatal bleeding 
has no minimum duration, while its maximum duration is forty days [960 
complete hours]. It is from the first of twins.'? Its ruling [i.e., of postnatal 
bleeding] is like that of menstruation. 

The following cases are considered to be dysfunctional uterine bleeding: 


D Any bleeding of a pregnant woman, even [bleeding] during deliv- 
ery before most of the baby has exited; 

D Bleeding [after delivery] for more than forty days [i.e., the excess 
blood is dysfunctional uterine bleeding]; 

D Ifshe bleeds past her normal habit, of either menstruation or post- 
natal bleeding, and the bleeding exceeds the maximum duration 
[of either one; in that case, the bleeding after the duration of her 
habit is considered dysfunctional uterine bleeding]; 

D Anybleeding of a girl that has not yet reached adolescence. 


Dysfunctional uterine bleeding (istzbada) is like a continuous nosebleed [in 
its legal ruling ];?* it does not prevent [the permissibility of ] fasting, praying, 
sexual intercourse, or tawaf. 

If such bleeding continues for the duration of an entire prayer time, then 
the woman must perform wudz'at the beginning of each prayer time, just like 
someone with chronic urinary incontinence, constant diarrhea, constant gas 
release, or continuous bleeding [from any part of the body]. 


unable to bow and prostrate, she may pray with head movements (see "Prayer of the Sick Person," 
p- 94). Despite being in labor, however, she may not delay the prayer past its time, and if she does 

then she would have disobeyed her Lord (Durr, Radd 1:199; Hadiyya 45). As the author of Munyat 

al-Musalli states (as quoted by Ibn ‘Abidin), “So reflect on this situation; do you find any excuse for 

one [i.e., a healthy-able person] who delays the prayer past its time? O what painful punishment 

awaits the one who abandons the prayer!” (Radd 1:199). 

132 Such as a hand, foot, finger, nail, or even hair. If no physical development appears on the 
fetus, it is not deemed a baby. In that case, the blood that exits afterwards is deemed menstrual 
blood if it lasts three full days (72 hours) and was preceded by a complete tubr (i.e., of at least fif- 
teen days) since her last menstrual period; otherwise, it is deemed dysfunctional uterine bleeding 
(Hadiyya 45; Durr, Radd 1:201). 

133 Thatis, if a woman delivers twins, then the blood that exits after the first baby is considered 
postnatal bleeding, which prevents her from praying and fasting. Legally, twins are two babies 
from the same womb, separated by less than half year (i.e., six lunar months) (Durr, Radd 1:200). 

134 However, dysfunctional uterine bleeding does not have to be continuous; it can be, and 
most often is, intermittent. 

135 Thatis, she takes the legal ruling of someone with a chronic problem, excused from having 


58 


PURIFICATION 


lhere are three conditions for people with chronic excuses: the condition 
ul establishing the excuse, the condition of its continuity, and the condition 
ol its termination. 


t. The condition of establishing the excuse, as stated above, is for the 
excuse to continue for the duration of an entire prayer time, such 
that the person is unable to perform wudz' and the prayer with- 
out the occurrence of the excuse. Afterwards, the person is con- 
sidered chronically excused; therefore, he may pray any amount 
of obligatory or voluntary prayers, after having performed wudz' 
with it [the excuse], despite the occurrence of that excuse [after the 
wudi|. The wudz' [performed in such a state] is invalidated only 
by the expiration of the prayer time.” 

2. The condition of continuity of the excuse is its occurrence in every 
prayer time afterwards, even if only once [within each prayer time]. 

3. The condition of its termination [whereby one is no longer excused] 
is for a prayer time to elapse without a single occurrence of the excuse. 


TYPES OF FILTH AND PURIFICATION FROM THEM 


Filth (sajasa) is of two types: heavy (mughallaza) and light (mukhaffafa).” 
Heavy filth includes [the following:] 


D Spilled blood, 


D Feces,'39 


to make wudü’ after each occurrence of that problem, based on the criteria mentioned next in the 
text above. 

136 Orbyanyother nullifier of wudi’ for which the person is not excused (Maraqi 'l-Falàb 1:213). 

137 This distinction is only with respect to the amount of filth that is excused for the ritual prayer 
(salát). Aside from that, both types are equivalent in rendering liquids impure by admixture and in 
the method of purifying substances rendered impure by them (Maragi 'l-Faláb 1:217). 

138 That is, from all animals (including humans, i.e., if it flows). The following, however, are 
«ases in which the blood is not impure: that which remains in the meat and blood vessels of an 
animal slaughtered according to Sacred Law (dhabh); blood in the liver, spleen, and heart; blood 
that does not nullify one's wudz' (i.e., by surfacing without flowing); blood or any fluid of bugs, 
mosquitos, or roaches; and blood of fish (Maragi 'l-Falab, Tabtáwi 1:219). However, all parts of an 
animal with flowing blood that is not slaughtered according to Sacred Law, including its meat and 
hide, are impure (Maragi 'l-Falab 1:219). 

139 This includes the feces of any land animal, predatory or otherwise. The urine of animals 
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D Wine (kbamr),** 


D Sperm or sexual fluid (mani).'* 
Light filth includes the following: 


D Urine of animals whose meat is permissible to eat,'* 
O Urine of horses, 
O Droppings of birds whose meat is not permissible to eat.'* 


A place with discernible filth'* on it is purified by the removal of the body of 
filth [even if washed only once], except for that which is difficult to remove.'* 

A place with indiscernible filth on it is purified by washing and squeezing the 
area three times.'^* If the area cannot be squeezed, then [it is purified by wash- 
ing it three times, waiting between each wash] until the water stops dripping. 


whose meat is impermissible to eat, as well as the saliva of predatory land animals and dogs, are 
also deemed heavy filth (Marágqi 'l-Faláb 1:220). 

140 This also includes all intoxicating drinks (Hadiyya 47; Radd 1:213). 

141 Anything whose exit from the human body necessitates wuda' or ghusl is deemed heavy 
filth, including blood (or pus) that flows; urine; feces; sperm or sexual fluid (mani); presexual fluid 
(madhy); white, murky fluid that accompanies urination in men (wady); the blood from menstrua- 
tion (bayd), postnatal bleeding (nifas), or dysfunctional uterine bleeding (istibáda); and a mouthful 
(or more) of vomit (Maraqi 'l-Faláb 1:220—1; Badá'i' 1:193). If wudu’ is not nullified thereby, such 
as blood that surfaces but doesn't flow, or vomit that is less than a mouthful, then the fluid is not 
impure (Tabtáwi 1:220; Badá'i' 1:195). 

142 Such as deer, sheep, goats, and cows (Mardqi 'I-Faláb 1:221). 

143 That is, predatory birds, such as eagles, falcons, and hawks. Droppings of nonpredatory 
birds that do not fly, such as chickens, duck, and geese, are heavy filth. Droppings of nonpredatory 
birds that fly, such as pigeons and sparrows, are pure (Mardqi 'l-Faláb 1:69, 220-2). 

144 Discernible filth refers to that which can be seen after having dried, such as blood. That 
which cannot be seen after drying, such as urine, is termed indiscernible filth (Mardqi 'l-Falab, 
Tabtáwi 1:226; Durr, Radd 1:218—9). 

145 Difficulty is defined as having to use other than water, such as soap, to remove any remaining 
trace of the filth, i.e., color or smell. Hence, once the body of filth is removed with water, one is not 
obligated to use soap or to heat the water to remove any remaining color that cold water alone can- 
not remove. Also, once the body is removed with water, any remaining smell is excused even if it is 
not difficult to remove (Marági 'l-Falab, Tabtawi 1:226; Hadiyya 50; Durr, Radd 1:219; Tabyin 1:75). 

146 Placingthe affected area under flowing water such that water strikes the area, leaves it, and 
is replaced with other water for a total of three times (based on reasonable likelihood), takes the 
place of washing and squeezing three times (Mardqi 'l-Falab, Tabtáwi 1:229; Durr, Radd 1:222). If 
one does wash and squeeze, each squeeze should be with one's full strength, until the area stops drip- 
ping. If, however, the cloth or fabric is delicate, then after each ofthe three washes one may simply 
let it dry so as not to ruin the item (Maragi 'l-Faláb, Tabtáwi 1:228; Durr, Radd 1:221; Hadiyya 51). 

147 Forthat which by its nature cannot be squeezed, such as pottery or carpets, one lets it dry 
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Ihe amount of heavy filth that is excused [for the sake of the prayer] is the 
vise of a dirham (silver coin).** The amount of light filth that is excused is less 
than a fourth of one’s [entire] garment [or one’s entire body].'^? 

Light spray of urine is excused if [the size of] each dot is [no larger than] 
the head of a [pin-sized] needle.'s° 

| Ihe following situations are examples of filth not transferring from one 
arca to another:]? 


(1 The moisture'?* that appears on a dry, pure garment, after being 
wrapped in a damp, impure garment'’? that would not drip if 
squeezed, is not deemed impure. 

(1 Awet [clean] foot that steps on impure ground, without any trace^* 
of filth appearing on the foot, is not deemed impure. 

D A damp, pure garment that is placed on impure ground, without 
any trace of filth appearing on the garment, is not deemed impure. 

O The body of one who sleeps in a [dry] impure garment, which be- 


alter cach wash, for a total of three times. “Drying” in this context means for it to no longer drip, 
«ras Ibn ‘Abidin mentions, to become such that one's hand would not get wet from touching it; 
complete drying is not a condition. Furthermore, one may expedite the process by soaking the 
water up with a pure cloth (or vacuum suction) after each wash (Durr, Radd 1:221). 

148 That is, the surface area of the inner concave circle of the palm. The way to determine its 
size is to place water on the hand with the palm extended; the water which remains on the palm 
indicates the approximate area (about 3-5 cm in diameter) (Maraqi 'I-Falah 1:222; Durr, Radd 1:211; 
Hadiyya 48). Although excused, to pray with that amount of filth is disliked (makrih tanziban), 
and entails doing wrong (isda), yet is not sinful. Praying with filth less than that amount is disliked 
vet does not entail doing wrong (Radd 1:210-11). 

149 There are two positions on this matter: the amount excused is (1) one-fourth or less of 
one's entire body or garment (as inserted in brackets above), or (2) one-fourth or less of the limb 
atfected, such as the hand, foot, etc.; or of the segment of the garment affected, such as the sleeve, 
front panel of shirt, etc. Ibn "Ábidi inclines toward the latter position (Radd 1:213-4), yet both are 
sound and followable, as each is given precedence by various Hanafi imams (Durr 1:213-4; Marági 

‘| Falah, Tabtáwi 1:223; Hadiyya 49). 

150 The legal reasoning is that such spray is difficult to avoid (Hiddya 1:38). 

1$1. Another case is if filth falls into pure water causing some water to splash on one's garment 
or body—if a trace of the filth appears, the filth transferred; otherwise, it did not (Maraqi 'l-Falah, 
Tabpáwi 1:224). In addition, if wind passes over filth and then over a clean garment, the garment 
is not rendered impure unless a trace of the filth appears on it (Hadiyya 49). 

152. That is, moisure that has no trace of filth, and that would not drip if the garment were 
wrung (Hadiyya 49). 

153 That is, a garment affected with filth that then became wet with water (or any pure liquid), as 
opposed to a garment damp from urine (or any impure liquid), since the moisture that would then 
appear on the originally dry, pure garment would be the urine itself and hence impure (Hadiyya 49). 

154 A trace of filth is either its color, smell, or taste (Mardqi 'I-Faláb 1:225; Imdad 37). 
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comes wet from [his] sweat, without any trace of filth appearing on 
his body, is not deemed impure. 


An area [whether body, garment or otherwise] with filth on it may be cleaned 
by water, even if used (musta‘mal),'* as well as any liquid that [by its nature] 
removes’ [filth], such as rosewater or vinegar. 

Complete chemical transformation (istipala) is a means of purification [of 
filth itself], such as feces turning into salt or ashes." 

A leather sock (khuff ) or the like [such as a sandal] may be purified by 
[scraping or] rubbing [the affected area] on the ground or with dirt, ifthe filth 
on it had a solid body.5* Washing in that case is not necessary. 


A sword or the like? may be purified by wiping [its surface].'°° 
162 


The ground [of natural earth]'* may be purified by drying, 


as long as no 


155 The legal definition of "used" water (md’ musta‘mal) is that which is used (a) on the body 
for any act of worship, such as washing one’s hands before or after a meal with the intention of 
fulfilling the sunna, or (b) on the body, fulfilling an obligatory integral (fard) of wudi’ or ghusl, 
even if unintentionally, such as a person in a state of ritual impurity washing his hands without an 
intention of wud’ or ghusl. In any case, “used” water is pure and may be used to remove filth, but 
is not purifying for the purposes of wudz' or ghusl (Hadiyya 14-5). Water used on other than the 
body, such as pots, clothes, or food, is not legally deemed “used” (musta‘mal), and hence remains 
pure and purifying (for wudu' or ghusl) as long as there was no filth on the object (Radd 1:133). 

156 Aliquid that removes (filth) by its nature is one that is readily squeezed out ofa cloth (that 
is soaked in that liquid) when wrung, such as rose water or vinegar, as opposed to milk, oil, or the 
like (Tanwir, Durr, Radd 1:205). 

157 Orlike grape juice, which is pure, transforming into wine, which is impure, and then trans- 
forming into vinegar, which is pure (Radd 1:218). 

158 Filth witha solid body refers to that which remains and can be seen on the outer surface of the 
kbuffafter drying, such as dung or blood. If the filth does not have a solid body, such as urine or wine, 
then the affected area must be washed, as the leather would have absorbed the filth. However, if one 
immediately rubs the liquid filth in dirt such that it acquires a solid body (i.e., after the leather sock 
becomes affected with the filth yet before its absorption), then the area may be purified by rubbing 
or scraping as described above (Hadiyya 51; Kanz, Tabyin 1:70-1; Hidáya 1:36; Durr, Radd 1:206). 

159 That is, any smooth surface without cracks or pores, such as a mirror; fingernail or toenail; 
bone; glass; china or porcelain; smooth, polished wood, silver, copper, etc., without engraving; or 
smooth tile surface (excluding the grout in between tiles due to their rough texture). The basis of 
this ruling is that such surfaces do not absorb the filth, while that which remains on the surface is 
removed by wiping (Hadiyya 51; Hidaya 1:37). 

160 That is, wiping with a dry cloth—without any need for water or a liquid—such that no 
trace of filth remains, regardless of whether the filth is solid or liquid, with or without a solid body 
(Marági 'l-Faláb 1:231; Hadiyya 51; Tabyin 1:72). 

161 That is, as opposed toa rug on the ground. Rather, this issue deals with the earth as well as 
anything connected to the earth with stability such as trees, plants, or walls of a building (Hadiyya 
52; Marági 'l-Faláb, Tabtáwi 1:231; Durr, Radd 1:206-7). 

162 Drying here does not refer to becoming completely dry, but rather for the moisture to disap- 
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trace of the filth remains visible, for the sake of praying [on that earth], but 
| its dirt may] not [be used] for tayammum [as the dirt is rendered pure, but 
not purifying]. 

A garment or one’s body with dried sperm on it may be purified by scrap- 
ing off the sperm.'? 

The hide of [any] dead animal is purified by actual tanning, [carried out 
hy chemical agents] such as sant tree pods (qarag) or pomegranate seeds; as 
well as by natural tanning, through the use of dirt, the sun, wind, or the like. 

Thereafter [once the hide has been purified], one may pray on itor perform 
wudü from [water inside] it [like from a water sack made from the hide]. An 
exception [however] is the skin of pigs and humans.'** 

Hides of animals whose meat may not be eaten may also be purified by 
slaughtering according to the Sacred Law (dhakdat shar‘iyya), as opposed to 
the meat [which remains impure].'5 

Anything [i.e., any body part] that does not have flowing blood in it is not 
rendered impure upon death [of the creature], such as [the following:] 


D Hair, 
Cut feathers [as opposed to plucked ones, the ends of which are 


Oo 


impure], 

The horn, 

The claw, 

Bone, as long as there is no fat on it. 


000 


A deer’s pouch of musk, like the musk itself, is pure and may be eaten; the 
same ruling applies to civet (zabad). 


pear; once this occurs—by any means, even if by wind or the passage of time—the area is rendered 
pure (for the prayer as mentioned above) (Radd 1:207). 

165 That is, by scraping it off with one's hand such that it breaks apart (Radd 1:207). 

164 The pig is impure in essence (najis al-‘ayn), meaning every physical part of its body, without 
exception, is impure. Hence, tanning does not purify its hide. Human skin is pure, yet it is forbid- 
den to use and derive benefit from any part of the human body, out of reverence to it (Hiddya 1:23; 
Durr 1:136). The hides of all other animals, including dogs, elephants, and predatory animals, are 
purified by tanning (Durr 136-7). 

165 The general rule is that any hide that may be purified by tanning may be purified by 
slaughtering according to the Sacred Law. For an animal whose meat is permissible to eat, the 
meat is also rendered pure by such slaughtering; if its meat is impermissible, the meat remains 
lilthy (Durr, Radd 1:137). 
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A small well of water is rendered impure if filth falls into it, such as urine, 
blood, or chicken droppings, even if a small amount without any trace of it 
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WELLS 


appearing in the water. 


The same ruling applies for a large amount of dung of camels, donkeys, or 
cattle, as opposed to a small amount [which is excused], namely, that which is 


not considered large by the one who sees it [in the well]. 


The following things also do not render the well impure: 


o 
[m] 


Ifan animal dies in a well,’® then there are three categories [with regard to the 


legal rulingofhow much water to remove, based on the creature' size, namely:] 


I. 


Pigeon or sparrow droppings; 


166 


Dead creatures that have no blood'$6 in them, such as [large] 


mosquitoes,'® flies, wasps and scorpions; 
[Dead] sea creatures;'® 

A creature that falls in [the well] yet comes out alive, as long as 
there was no filth on its body, including humans, camels, cattle, 
donkeys, predatory birds, and predatory land animals [i.e., any- 


thing but pig]. 


Small, like a mouse, in which case it is mandatory (wajib) to re- 
move 20 buckets [of water]; 

Medium, like a pigeon, in which case it is mandatory (wajib) to 
remove 40 buckets; 


. Large, in which case it is mandatory (wajib) to remove all of the 


water. The same ruling applies if the animal was small [or medi- 
um], yet its carcass became bloated or fragmented into pieces. If 


166 That is, flowing blood (Radd 1:123, 148). 


167 Mosquito blood is not impure, even if it was taken from another source, since it is not 


considered to have “flowed” (Radd 1:123; Hadiyya 13). 


168 That is, creatures that are born in water and reside therein, such as fish, crabs, frogs, etc. 
Creatures that are born on land yet reside in water, such as duck and geese, do render wells (or any 


small body of water) impure upon their death (Hadiyya 13). 
169 Or if a dead carcass is cast into the well (Hadiyya 16). 
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it is not possible to remove all of the water, then it is mandatory 
(wajib) to remove 200 buckets. 


If the saliva of the animal touches the water, then all the water must be removed 
if the saliva was impure or doubtful. If it was pure yet disliked, then itis [merely] 
recommended (mustahabb) to remove the water [see next section for detail]. 


TYPES OF SALIVA 
Saliva is of four types [with regard to the ruling of water that is mixed with it]: 


1. Pure and purifying, and not disliked [to use for purification or to 
drink]: This is the saliva of a human being whose mouth was clean, 
even if in a state of major ritual impurity or a non-Muslim; the sa- 
liva of horses; and that of animals whose meat is permissible to eat. 

2. Impure: This water may not be used for purification in any case, 
nor may it be drunk except by one in dire need, just as he may eat 
meat of an animal not ritually slaughtered. This category includes 
the saliva of dogs, pigs, and [predatory land animals such as] lions, 
wolves, hyenas, apes, and the like. 

3. Disliked'7 if other [pure] water is available: This includes the sali- 
va of housecats, released chickens,'”' predatory birds such as hawks 
or falcons, and creatures that roam around houses like mice and 
snakes. If no other water is available, it is not disliked to use this 
water for purification. 

4. Saliva in which there is doubt regarding its purifying nature: This 
is the saliva of mules and donkeys. If no other water is available, 
one makes wudz' with this water, followed by tayammum, and 
then prays. 


170 That is, mildly disliked (makruh tanzihan) (Durr 1:150). 

171 That is, not enclosed in an area and fed, but rather released such that they roam around, 
as their beaks might touch filth. Enclosed chickens that are fed pure feed, however, do not roam 
around in filth (other than their own, which they avoid), and hence the use of water mixed with 
their saliva is not disliked (Radd 1:149). 
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CLEANING AFTER RELIEVING ONESELF (ISTINJÁÀ ) 


[After urination] a man must ensure that no drops of urine remain in the ure- 
thra (éstibra’), until no trace of wetness [even] appears at the tip of the organ, 
since its appearance [there] prevents the validity of wudi’”* 

If the filth [that exits the body] does not move beyond the exit hole itself, 
then it is suzna” to clean that area (istinja’), by using a stone that removes 
[the filth], or the like.7* One should wipe forwards and backwards until the 
area is clean. It is ideal to wash the area afterwards," until one feels convinced 
that the filth is removed. Moreover, one should continuc washing until the 
bad smell is gone. Finally, it is not permissible to expose one's nakedness [to 
others,"* even to perform iszizj4 |. 

If the filth moves beyond the exit hole, yet the amount that moved is less 
than what is excused,” the prayer [performed with it] is still valid. If however, 
that amount is more [than what is excused], it is obligatory (fard) to remove it 
[with water or a liquid that removes], just as it is obligatory (fard) to perform 
the ghusl if one is in a state of major ritual impurity. 

It is disliked to clean oneself (istinja’) with a bone, dried dung, food, or 


172 Ensuring that no drops of urine remain in the urethra (istibra’) can be performed in many 
ways, such as by walking, clearing one's thxoat, lying on one's side, or gently squeezing the organ 
(without harming oneself), depending on whateverthe person feels comfortable doing (Durr 1:230, 
Maráqi "l-Faláb 1:74). One may not clean oneself (istinja’) beforehand. The aim of istibra’ is to be 
certain that no trace of wetness remains at the surface of exit, which would otherwise prevent the 
validity of one’s wud. Therefore, istibra’ is obligatory (fard), yet only for men, due to the nature 
of their organ. Women need only remain still for a moment after urination, and then may clean 
themselves (istinja’) (Radd 1:230). 

173 Cleaning oneself (istinja’) is an emphasized sunna (mu akkada), for both men and women, 
after using the lavatory. To do so after only passing gas is a reprehensible innovation (bid'a), since 
the gas itself is not impure (Mardgqi ‘l-Falab 1:75). 

174 One may use a stone that removes the filth (as opposed to a smooth stone) or the like, namely, 
anything that is pure and that removes, without causing harm, and without being an item of value 
or a respectable item (Marági "l-Faláp 1:76). It is recommended, but not an emphasized sunna, that 
one wipe three times, or if more is needed, an odd number of times (Durr, Radd 1:225). One may use 
toilet paper, despite it having value, as it is specifically manufactured for cleaning oneself (istinja’). 

175 The optimal method is to both wipe (with toilet paper or the like) and to wash with water; 
followed in merit by only washing; followed in merit by only wiping, yet the emphasized sunna is 
fulfilled by any of these methods (Radd 1:226). 

176 That is, anyone with whom the person may not have sexual intercourse (Radd 1:225). 

177 'Ihat is, the surface area of the inner concave circle of the palm (see related note, p. 61). 


66 


PURIFICATION 


anything of value like silk or cotton. It is also disliked to use one's right hand 
for cleaning oneself.” 

One should enter the lavatory with the left foot, and seek refuge from Allah 
beforehand. [ While relieving oneself] one should sit neither facing the gibla, 
nor with one's back toward it.'”? Likewise, one should not face the sun or the 
moon."* One should not speak without necessity. 

[After finishing] one should exit with the right foot, and then say: "Praise 
be to Allah, Who removed harm from my body and granted me well-being” 
[p. 188]. 

After the servant purifies his garments, body, and prayer area, and com- 
mences the prayer (sa/at) or the like; accompanied with the truly beneficial 
purification [i.e., of the heart] from the likes of rancor and hatred, and from 
everything besides Allah; intending to carry out His divine command; bearing 
in mind the greatness of His majesty and honor; with full hope that He will 
accept that which He has enjoined on him [of worship]; zhen it is hoped for 
him [the servant] to be granted Eternal Joy due to the [divine] acceptance of 
his devotion. 


178 To use any of those things, or to use one’s right hand, is prohibitively disliked (makrih 
tabriman) (Durr, Radd 1:226—7). 

179 Facing the direction of the gibla while relieving oneself; or turning one’s back toward it, 
is. prohibitively disliked (sakrih tabriman), even within a building. To face its direction, or turn 
one’s back toward it, while cleaning oneself (istinja’) is not sinful, yet entails poor etiquette since 
one’s nakedness is revealed (Mardqi 'lI-Falab, Tabtawi 1:85-6; Durr, Radd 1:228). 

180 To face the body (disc) of the sun or moon while relieving oneself is deemed mildly disliked 
(makrüb tanziban), unless one is inside building in which case there is no harm (Radd 1:228). 
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PRAYER TIMES 


The times of the prescribed prayers are five: 


181 


1. The time of fajr (subh) is from the entrance of true dawn'*' until 


182 


[right before] sunrise. 
2. The time of zuhr is from [immediately after] midday (zawal)'*3 un- 
til [the time] when the shadow of any object is twice its own length, 
or [according to a second opinion] equivalent to its own length, 
excluding the amount of shadow at midday.** Imam Tahawi pre- 


ferred the second opinion, which is that of the two companions 
[Aba Yüsuf and Muhammad]. 


181 "True dawn" refers to the horizontal white light that spreads across the horizon, as opposed 
to "false dawn;" which is the vertical light that appears earlier and is followed by darkness (hence 
its name). The difference between the two, as well as the difference between the disappearance of 
the red and white twilight after sunset, is said to be 3 degrees (normally 12 minutes) (Durr, Radd 
1:239—41). However, other factors could affect the time difference, such as location and latitude. Also, 
with respect to modern tables of prayer timings, the 18-degree time for fajr is more precautionary 
and should therefore be used, especially for fasting. 

182 "That is, at the start of sunrise, when the top of the disc first emerges above the horizon, the 
time of fajr is expired (Hadiyya 54; Majma‘ al-Anbur 1:69). 

183 The mostaccurate method of determining midday is to dig a straight stick into even ground 
(i.e. ata 90-degree angle) and note its shadow. If it continues to shorten, itis not yet midday. Once 
it ceases to shorten, it is midday and, hence, it is disliked to perform prayer at this time (see p. 71). 
After that, once the shadow begins to lengthen, the time of zuhr has entered (Majma‘ al-Anbur 
1:69; Tabyin 1:80). 

184 That is, the length of the still shadow at midday, that has ceased to shorten and not yet 
begun to lengthen, is excluded when determining the end of zuhr and beginning of ‘asr (Tabyin 1:80). 
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3. The time of 'asr is from that point [on which there is disagreement] 
until [right before] sunset.'* 

4. The time of maghrib is from that point [sunset] until the disap- 
pearance of the red twilight, according to the position given for 
legal verdict (fazwa)."** 

s. The time of ‘ish@ and witr is from that point until [right before] 
fajr. One may not pray witr before ‘isha due to the condition of 
praying them in the correct order.'*? 


The following times are recommended (mustahabb): 


O For fajr, when light begins to appear (isfar);** 
D For zuhr in the summer, when the weather becomes cooler; 
O For “ast, to delay it until before the sun changes; 


185 "Ihatis, when the disc of the sun is completely below the horizon, the time of 'asr has expired. 
and the time of maghrib begins (Majma‘ al-Anbur 1:70). 

186 This is the opinion of the two companions (Abi Yüsuf and Muhammad) and, as stated in 
many classical Hanafi works including this text, the position of legal verdict (fatwa) for the Hanafi 
school. The opinion of Imam Abū Hanifa, however, is that the end of maghrib (and hence the 
beginning of ish") occurs later, namely, with the disappearance of the white twilight after sunset. 
This opinion is also a reliable position in the school, as it is given precedence in the Ikbtiydr (1:57), 
Fath al-Qadir (1:196—7), Kanz, Tabyin (1:80—1), and other works. Ibn ‘Abidin seems to support this 
opinion in terms of its legal strength. At the end of his discussion, however, he affirms the opinion 
of the two companions, citing the numerous works that explicitly state it as the position of legal 
verdict. His main reasoning is that the practice of most Muslim lands in his time corresponded 
with it (Radd 1:241). 

187 If, however, one does so out of forgetfulness, or prays them in order yet later realizes that 

"isha' alone was invalid, then he does not have to repeat thc witr prayer since such excuses are deemed 
acceptable (Majma' al-Anhur, Al-Durr al-Muntagé 1:70; Durr, Radd 1:241). 

188 Thatis, it is recommended for men to pray at these times, unless doing so would entail miss- 
ing the congregation, as that takes precedence (Tabtwi 1:255). For women, it is recommended to 
pray fajr while it is still dark, and the remaining prayers after the men's congregation has finished 
(Marág: 'l-Falàh 1:254; Durr 1:245). Some Hanafi scholars, however, maintained that for women, 
itis recommended to pray all five prayers at the beginning of their times since they do not pray i 
congregation (Radd 1:166, 2.45). 

189 Thatis, itis recommended for the men to delay fajr until a time before sunrise such that, if 
one realized that his prayer was invalid, he would have enough time to perform ghusl (if needed) 
and repeat the prayer at the same pace with which he performed it the first time, and still finish 
before sunrise (Hadiyya 54; Radd 1:245). The recommended delay is to both start and end the 
prayer once light has appeared (Majma‘ al-Anbur 1:71). 

190 That is, such that one can look at its disc without harm. To delay the prayer to this point 
is deemed prohibitively disliked (makrih tabriman), even for a sick person or a traveller (Mardi 

"I-Faláb 1:256, 260). The recommended delay is to before this time, as it allows one to pray extra 
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D For zuhr in the winter and for maghrib [always], to pray as soon as 
the time enters; 

D In cloudy weather, to pray ‘asr and “ish? as soon as the time enters; 
while for the other prayers, to delay them somewhat.'?' 


There are three times of the day in which any prayer that was obligatory before’ 
these times is rendered invalid if performed im these times: 


QO At sunrise,” 
O At midday," 
O At sunset, except for ‘asr of that day.'5 


It is disliked to pray voluntary prayers in the following times: 


O The three times mentioned above; 


voluntary prayers beforehand, since it is disliked to do so after having prayed ‘asr (Majma‘ al-Anhur 
:71; Tabyin 1:83). 

191 Namely, to somewhat delay fajr, zuhr, and maghrib, so as to ensure that the time has truly 
entered (Durar 1:53; Majma‘ al-Anhur 1:71; Tabyin 1:85). 

192. That is, one cannot perform make-up prayers during these three times, nor a prostration of 
recital for a verse recited before these times, all of which would be invalid and sinful. If, however, 
something becomes obligatory (or mandatory) within one of these three times, its performance 
within that time would be valid. For example, if a funeral procession arrived for its prayer (janáza) 
within such a time, the prayer is performed therein, and that would not be disliked at all. If a verse 
of prostration were recited within such a time, the prostration could be performed therein, as it 
would be valid yet mildly disliked (makrih tanziban). It would be better to delay the prostration 
until after that time. If a person on hajj or umra initiated a zawaf within such a time, then the 
mandatory (wdjib) two rakas to be performed upon completion would be valid therein, yet pro- 
hibitively disliked (zakrab tabriman) and hence sinful. Therefore, one must wait until the time 
ends before performing that prayer. Finally, it would be prohibitively disliked (makrih tabriman) 
to perform any voluntary prayer in one of these three times, even one with a specific cause such as 
the two rak'as of greeting the mosque (Hadiyya 55). 

193 That is, until the sun is approximately one or two spears length (a spear is about 12 hand- 
spans, or 3 m) above the horizon (Mardgqi 'l-Faláb 1:260; Hadiyya 55; Radd 1:558). This is roughly 
15-20 minutes after sunrise. 

194. That is, when the shadow stops shortening, yet before it starts lengthening. Hence, if one 
performs an obligatory or mandatory prayer during this time, such that any part of the prayer 
(before completion ofthe last integral—see p. 77) falls in this short span of time, the prayer itself 
is rendered invalid (TabtZwi 1:260). This is roughly 7-10 minutes before zuhr. 

195 "Ibatis, at the dimming ofthe sun during the last portion ofthe day before sunset, such that 
one can look at it without any harm to the eye (Maraqi 'l-Faláb, Tabtáwi 1:260). An exception is 

‘asr of that day, which remains valid even during that time and hence obligatory to pray, despite the 
sin entailed in delaying it to this time (Al-Durr al-Muntagà 1:73; Hadiyya 55). This is roughly 15-20 
minutes before sunset, although it depends on certain factors such as latitude and time of the year. 
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D Duringa religious sermon (khutba); 

O Before the obligatory prayer of fajr,” except for the two rakas of 
sunna; 

O After the obligatory prayer of fajr is performed, without exception 
{until after the disliked time of sunrise]; 


D After the ‘asr prayer is performed, until sunset.’ 


It is not valid to combine any two obligatory prayers in one prayer time, except 
at ‘Arafat and Muzdalifa; that is, the pilgrim on bajj may combine zuhr and 
‘asr [in the time of zuhr on the Day of 'Arafa], and must delay maghrib until 
[the time of ] ‘isha’ at Muzdalifa. 


THE CALL TO PRAYER (4DHAN) AND 
ITS COMMENCEMENT (194.4) 


The adhan and iqgama are emphasized sunnas”? for the five daily prayers??? and 
the Friday prayer, yet not for any other prayer. 


196 Thatis, specifically once the imam appears or stands up for it, until after the prayer itself is 
completed. Another time in which ir is disliked to perform voluntary prayers is after sunset, beforc 
the performance of the obligatory (fard) prayer of maghrib, so as not to delay the prayer much, 
as that is deemed mildly disliked (zakrab tanzihan) (Hadiyya 56; Tabtdwi 1:264—5). Also, it is 
prohibitively disliked (2akrih tabriman) to delay the maghrib prayer until the time when "the 
stars are numerous in appearance" (perhaps 40 minutes or so after sunset, although this depends 
on certain factors such as latitude and time of the year), as it is to delay the ‘isha’ prayer until half 
of the night has passed. "Night" refers to the period from sunset until true dawn (Maragqi 'l-Faláb, 
Tabtawi 1:257—8). 

197 ‘That is, after the time of fajr enters (true dawn), yet before the actual performance of the 
obligatory fajr prayer. 

198 Forthetime periods of (a) between true dawn and sunrise, and (b) between the performance 
of ‘asr and the dimming of the sun before sunset, make-up prayers can be performed therein, but 
not voluntary prayers, nor the mandatory (wdjib) two rak'as to be performed upon completion 
of tawáf. It would be prohibitively disliked (makrith tabriman) to do them in these times. Rather, 
one must wait until (a) after the post-sunrise time period in which prayers are also disliked, and 
(b) after sunset (maghrib) (Hadiyya 55). 

199 Yet with regard to incurring sin if omitted, they are at the level of mandatory (wajib), as 
they are among the sacred symbols (sbz'ir) of Islam. However, this applies only to men, as it is 
deemed prohibitively disliked (makrih tabriman) for women to perform either the adban or igáma, 
since it is disliked for them to pray in their own congregation (without men) (Hadiyya 56—7; Durr 
1:257; Majma‘ al-Anbur, Al-Durr al-Muntagá 1:76). 

200 That is, whether prayed on time (224^) or late (34d), on a journey or while residing, even 
ifhe is praying alone. For a traveller, the igama alone fulfills the sunna, while the adhan beforehand 
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When one hears the adhan performed according to the sunna, he should 
respond?" to the one performing it, and then make 277 for the Prophet & 
to be granted the Station of Mediation (wasila) [p. 190]. 

The phrase Allahu akbar is said four times at the beginning, while the 
remaining phrases are said twice. The same applies to the igama. 

Hence, the person calling the adhan says the following [p. 189]: 

“Allah is the greatest" (four times). 

“I testify that there is no deity except Allah” (twice). 

“I testify that Muhammad is the Messenger of Allah” (twice). 

“Come to the prayer” (twice). 

“Come to success” (twice). 

In the adhan for fajr, he adds: “Prayer is better than sleep” (twice). 

In the 44722, he adds: “The prayer has commenced” (twice). 

Both additions [for fajr and for the igamal] are said after the phrase “Come 
to success.” 

“Allah is the greatest” (twice). 

“There is no deity except Allah” (once). 

The person calling the 225472 should pause shortly between each set of 
phrases, while he should hasten in the 44722. Between the two, he should sit 
[for a short amount of time], except for maghrib. 

It is disliked for someone in a state of major ritual impurity to perform either 


is recommended (mandib). For a man praying alone in his house, the adhan and igdma of the 
neighborhood mosque fulfill the sunna, although it is still recommended for him to perform both 
(Hadiyya 57; Majma‘ al-Anhur 1:75; Marági ‘l-Falah 1:273; Durr, Radd 1:257, 264-5). 

201 The sunna method of performing the adban is as follows: in Arabic, by a man, in the prayer 
time, and free from grammatical mistakes or exaggerated melodious intonation. If performed 
accordingly, then one should respond to it by repeating each set of its phrases. One also adds LZ 
bawla wa la quwwata illa bi 'Llab (“There is no power nor might except through Allah”) after Hayya 

‘ala ’s-salah and after Hayya ‘ala ‘l-falab. Also, after As-salátu khayrum mina ‘n-nawm, one does not 
repeat it but says instead Sadaqta wa bararta wa bi "-hagqi natagta (“You are right and did well; with 
the truth did you speak”) or Ma sha Allabu kan [wa má lam yasha’ lam yakun] (“Whatever Allah 
wills, exists [and whatever He does not will, does not exist]”) (Hadiyya 59). Verbally responding 
to the adban is considered mandatory (wajib) by some, recommended (mandub) by others, who 
instead deem it mandatory to respond with one’s feet (i.e., to pray in congregation) (TabtZwi 1:283; 
Durr, Radd 1:265). Some cases where one does not respond verbally are if one is praying, delivering 
a sermon (khutba) or listening to one, teaching a lesson or studying in one, eating, having inter- 
course, or relieving oneself (Maraqi 'l-Faláb 1:284). If it is performed contrary to the sunna, then it 
is disliked and hence one neither listens to it nor responds with repetition. This includes an adhan 
with mistakes or exaggerated melodious intonation, as opposed to mere beautification of the voice, 
which is permissible (Majma‘ al-Anhur 1:76; Kanz, Tabyin 1:9 0—1). Also, if it is performed before the 
prayer time, it does not fulfill the sunna and hence must be repeated afterwards (Durr, Radd 1:258). 
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the adhan or the iqgama, or for someone in a state of minor ritual impurity to 
perform the tqama.? 

Neither of the two may be recited except in Arabic, even if it is known that 
it is the adbaz, according to the sounder position (asabh). 

It is recommended that the person calling the adhan be a righteous person; 
be one who knows both the sunna of how to perform the adhan as well as the 
prayer timings; be in a state of ritual purity; face the gibla; place his index finger 
in each ear;? and turn [only] his face toward the right when saying “Come 
to the prayer; and the left when saying “Come to success.” 


CONDITIONS (SHARA IT) OF THE PRAYER 


It is not valid to begin the prayer without having fulfilled its conditions,'^* 
which are, namely: 


1. Being in a state of ritual purity, from both minor and major ritual 
impurity; 

2. Being free from any physical filth, on one's garments, body, and 
place of prayer,”°> except for that which is excused [see above, p. 61]; 

3. Covering one’s nakedness (“wra), which for the man is the area 
right below the navel until right below the knees; and for the wom- 
an the entire body except for the face, hands and feet. The [naked- 
ness of the] slave girl is the same as that of the man, except for the 
abdomen and the back [which are part of her nakedness]; 


202 Itisnot disliked for him to perform the adban, although doing so in a state of ritual purity 
is recommended. If adban is performed by someone in a state of major ritual impurity, it is disliked 
(as mentioned above) and hence should be repeated. The same applies if performed by a child that 
has not reached the age of discernment. The igama is not repeated, regardless of who performs it, 
unless an unrelated action separates it from the prayer. This includes excessive eating or speech, as 
the sunna is to commence the prayer with the end of the igZma without a break (Majma‘ al-Anbur, 

Al-Durr al-Muntaqá 1:78; Durar 1:56; Radd 1:258, 268). 

203 Or place his hands over the ears, or even one hand over one ear (Majma‘ al-Anbur 1:77; 
Durar 1:55; Radd 1:260). 

204 Both conditions and integrals (see next section) are obligatory (fard). Hence, if any one of 
the conditions or integrals is omitted, the prayer itself is rendered invalid (Hadiyya 60). 

205 That is, the place of both feet, both knees, both hands, and the forehead. If, however, one’s 
garment falls onto filth elsewhere during the prayer and there is no transfer, the prayer is valid (see 
discussion on transfer of filth, p. 61) (Hadiyya 60; Radd 1:270). 
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4. Facing the gibla [i.e., the Ka'ba] itself, for one in Makka who can see 
the Kz ba; or facing the direction (jiba)*°* of the qibla for others; 

s. The entrance of the prayer time;?°” 

6. The intention, the place of which is in the heart;?°* 

7. The tahrima [opening Allahu akbar of the prayer], the place of 
which is the tongue; hence, it must be uttered such that one can 
hear himself. Additionally, it must coincide with the intention in 
the heart, without a separation like talking, eating, or [any] action 
that contradicts the actions of the prayer??? Likewise, everything 
uttered in the prayer, which excludes the intention, takes the same 
ruling, so one should give it due consideration.*'? 


Some of the above conditions are overlooked if there is a valid excuse, such 
as lack of water to remove excess filth; lack of a garment to cover oneself; fear 
of an enemy, preventing one from facing the qibla, in which case one prays in 


206 That is, within 45 degrees on each side when facing the Ka‘ba (Majma‘ al-Anbur 1:83). 

207 Another condition is conviction, or reasonable surety, that the prayer time has entered 
(Hadiyya 61). Hence, if one is not at least reasonably sure that the time has entered but prays anyway, 
then the prayer is invalid, even if it were prayed within the time. 

208 The intention is a firm determination of the heart to do something. The minimum valid 
intention for the prayer is such that if the person were asked regarding it, he would be able to respond 
immediately, without having to think or reflect. When making the intention for an obligatory (fard) 
or mandatory (wajib) prayer, one must also specify which prayer is about to be performed, such as 

‘asr for example. This is not a condition for emphasized sunna, tardwih, or general voluntary (nafl) 
prayers, as the intention of prayer alone suffices. Finally, the follower in a congregation must also 
intend praying behind the imam, yet without having to specify the imam (Marági 1-Falah 1:306-9; 
Majma‘ al-Anbur 1:85-6; Tabyin 1:99; Durr, Radd 1:278—282). 

209 That is, if one makes the intention to pray yet engages in an unrelated action—such as 
eating or speaking—before the prayer, without renewing the intention, then the prayer is invalid. 
If, however, there is no separation between the intention and the tabrima, or the separation is by 
something related to the prayer—such as dhikr, wudi’, or walking to the mosque—then the prayer 
is valid. Also, the intention cannot be made after the tabrima. Finally, the tabrima must be done 
in the standing position, even if the back is bent, as long as the hands could not touch the knees 
if extended (i.e., not in the bowing position) (Hadiyya 61-2; Marági 'l-Faláb 1:301-2; Tabyin 1:99; 
Durr, Radd 1:279). 

210 That is, everything recited in the ritual prayer must be uttered such that the person can 
hear himself (assuming a quiet environment), or—based on another opinion—mi imally that 
one’s lips and tongue move. Otherwise, if one simply thought of the recitation, litanies and sup- 
plications without uztering them, they are given no consideration, so the prayer itself is rendered 
invalid (Maragi "I-Faláb 1:303-4). An exception to this ruling with respect to recitation of Qur’an 
is the follower in congregational prayer, as it is sinful for him to recite Qur'àn behind the imàm. 
The follower does recite all litanies and supplications of the prayer though. 
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whatever direction he feels secure; or general inability to face the gibla, due 
to sickness or the like, in which case one prays in whatever direction he is able. 

If one does not know the direction of the gibla,™ he should make a reason- 
able educated guess (tabarvi) and pray in that direction.” 

Ifone has many containers of water, with more than half of them containing 
purifying water, and has doubt as to which one[s] of them contains purifying 
water, he should also make an educated guess and then use the water of that 
container. 

If one has multiple garments and at least one of them is pure, he should 
make an educated guess and pray in that garment.” 


INTEGRALS (ARKAN) OF THE PRAYER 


1. The tabrima according to Imam Muhammad, while according 
to the other two Imàms, it is a condition (shart) [as mentioned 
above]; 

2. Standing"'"*ifoneisphysicallyable,"'5exceptforvoluntary prayers;?'* 


211 Thatis, and there is no one from that locality to inform him, nor any mosque or prayer niche 
(mibrab) there aligned toward the gibla (Imdád 251). 

212 In which case the prayer is valid even if helater comes to know that he was incorrect. If he 
finds out during the prayer, he mustimmediately turn accordingly, and then continue in the prayer 
without having to restart (Imdad 252—3; Multaqd 1:84). 

213 For these two cases, however (as opposed to the earlier case of the qibla), if he later comes 
to know that he was incorrect, he must repeat the prayer (Mardqi "I-Falab 1:64). 

214 Standing is defined as a position in which if one were to extend his arms toward his knees, 
they would not reach them (Maraqt 'l-Falab 1:310; Durr 1:298). According to the majority, one's 
feet should ideally be spaced the width of about four outspread fingers apart. This is considered an 
emphasized sunna according to Imdäd (267). Incidentally, the narration of “foot-to-foot” describing 
the members of congregational prayer is an expression meaning that they would stand side-by-side, 
not a literal depiction of their feet (Radd 1:299). 

215 That is, if one is physically able to stand and perform prostration (sujad), then standing is 
an integral and hence obligatory (fard). If he is unable to stand, or if standing is very difficult, then 
he may pray sitting yet with normal bowing (ruk#‘) and prostration (sujūd). If he is able to stand 
yet not able to perform prostration, then he must pray with head movements (see related section, 
p- 94). It is recommended that he do so while sitting, although he may do so while standing as 
well (Durr, Radd 1:299). 

216 Hence, voluntary prayers may be prayed sitting, yet doing so without an excuse entails half 
the reward. An exception is the two-7ak'a sunna of fajr, which must be performed standing due to 
it being the strongest of emphasized sunnas (Hadiyya 62; Durr 1:299). 
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3. Recitation of Qur’an, even if only one verse,”’” in any two rakas of 
the obligatory prayer and in all rakas of witr and voluntary prayers, 
unless one is a follower in a congregation, since there is no recita- 
tion of Qur'an for him;"* 

4. Bowing (ru&z);"? 

s. Prostration (szjzd), namely, with one’s forehead, both hands, both 
knees, and bottom of the toes of both feet;??° 

6. The final sitting, for [at least] the length of tashahhud.” 


It is obligatory (fard) for the one praying to end the prayer by his own action. 
It is mandatory (wajib) that this action be saying the word as-salam [twice] 
for every prayer, as we shall mention below. 


217 That consists of at least two words, such as Thumma nagar (“Then he looked” Qur'an 74:21), 
in order to fulfill the obligatory (fard) integral (Mardqi 'l-Falab 1:311). Also, the recitation must be 
done in the standing position and, as mentioned earlier, uttered such that the person would be able 
to hear himself if it were a quiet environment (see related note, p 75) (Hadiyya 62-3). 

218 Ifthe follower recites Qur'àn, even the Fatiha, it is deemed prohibitively disliked (makrih 
tabriman). Rather, he listens attentively if the imam recites aloud, or remains silent if the imam 
recites silently (Maraqi ‘l-Falah 1:314; Tanwir, Durr 1:366; Hadiyya 63). 

219 Bowing (ruki‘) is defined as bending the back to the extent that if one were to extend his 
arms toward his knees, they would reach them (Tabtáwi 1:315; Durr 1:300; Hadiyya 63). 

220 It is obligatory (fard) to place the following limbs on the ground: a part of the forehead, 
one hand, one knee, and a part of one toe of either foot. This fulfills a minimum valid prostration 
(sajda). The prostration is not valid unless the place bears the weight of the head. Also, the place 
of the forehead cannot be elevated above the place of the feet by more than 25 cm. Both prostra- 
tions of each raka are obligatory (Radd 1:300; Marági "I-Faláb,Tabtáwi 1:316—7; Hadiyya 63). It 
is mandatory (wájib) to place most of the forehead, the hard part (bone) of the nose, both hands, 
both knees, and the toes of both feet on the ground. It is an emphasized sunna to place the bottom 
of the toes on the ground such that they face the qibla (Radd 1:320, 335-6, 339; Mardqi "l-Falab, 
Tabtáwi 1:316—9; Hadiyya 66). 

221 Thatis, the shortest time it takes one to recite the tashahhud completely (from At-Tabiyyatu 
li "Llábi until 'abdubü wa rasülub—see p. 191), as fast as possible yet with proper articulation of 
its words. Also, the final sitting must be performed after all other integrals for the prayer to be 
valid. For example, if one realizes after the final sitting that a prostration was omitted earlier, he 
would prostrate and then repeat the final sitting (and then perform the forgetfulness prostration). 
Otherwise if he does not repeat the final sitting, the prayer would be rendered invalid (Maraqi 

"Falah 1:456; Durr, Radd 1:301; Hadiyya 64). 
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MANDATORY REQUISITES (WAJIBAT) OF THE PRAYER 
Among them?” are the following: 


1. To say the words Allāhu akbar specifically [as opposed to oth- 
er phrases of remembrance] to begin every prayer [i.e for the 
tabrima]; 

2. To recite the Fátiha?^* as well as a sra or three verses” after it, in 
any two raK'as of the obligatory prayer and in all raks of the vol- 
untary prayer; 

3. To do the above recitation specifically in the first two rakas of the 
obligatory prayer; 

4. To perform prostration with [most of ] the forehead and [the hard 
part of ] the nose; 

5. To perform the second prostration before moving on to other parts 
of the prayer; 

6. Tobe still for at least a moment? in every integral of the prayer; 

7. The first sitting;?** 


222 Ifa mandatory requisite is omitted, the prayer is still valid yet deficient. If it were omitted 
on purpose, it is sinful and hence mandatory (w4jib) to repeat the prayer, just as it is if one does 
something prohibitively disliked (makrih tabriman) during the prayer. If omitted by accident, 
then one must perform the forgetfulness prostration at the end of the prayer (see related section, 
p. 106) (Hadiyya 65; Durr 1:306-7). 

223 Itis also mandatory (wajib) to rise from the first sitting as soon as one has recited the tashab- 
bud. If one forgets and instead remains sitting until he recites Allabumma salli ala Mubammad, 
he has missed this requisite. If he recites less before recalling and standing, then it is excused 
(Durr, Radd 1:313; Hadiyya 66). Another mandatory requisite is to perform each obligatory (fard) 
and mandatory (w4jib) element of the prayer in its proper place. If, for example; one finished the 
recitation and then accidentally remained standing while thinking—not engaged in any sort of 
remembrance, but rather silent for the length of time it takes to say Subbána 'Llab three times in 
a measured pace—then he missed this requisite by delaying bowing, and would therefore need to 
perform a forgetfulness prostration (Durr 1:315). 

224 That is, the entire Fatiha, as each verse is mandatory. An exception is if one fears the time 
expiring for fajr, because sunrise actually nullifies the prayer. In that case, he simply recites one 
verse to fulfill the obligation and complete the prayer on time (Hadiyya 65; Durr, Radd 1:307). 

225 That is, three short verses, the shortest being Thumma nazar, Thumma ‘abasa wa basar, 
Thumma adbara wa ’stakbar (Qur'an 74:21-3), or one long verse of equivalent length or more, such 
as Ayat al-Kursi (2:255) or the like (Durr, Radd 1:308). 

226 That is, for enough time to say Subbána "Lláb once (Hadiyya 66; Durr 1:312). 

227 Thatis, in bowing (rukd‘) and prostration (sujad), as well as in the standing after bowing 
(gawma) and in the sitting between prostrations (jalsa) (Hadiyya 66; Radd 1:312). 

228 That is, the sitting after the first two rak'as in a three or four-7ak‘a prayer, for the length 
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8. To recite the entire??? tashahhud in both sittings; 
9. To say the word as-salam;?° 
10. To recite the quzzz^?' in the witr prayer [see p. 192]; 
11. To recite the [six] extra éakbirs*>* in the two ‘Id prayers; 
12. For the imam, to recite Qur'an out loud in [the first two rakas 
of] the loud obligatory prayers;?#? 
13. For both the imam and the one praying alone, to recite Qur'an 
silently in the other rakas of the obligatory prayers.*** 


EMPHASIZED SUNNAS OF THE PRAYER 


Among them” are the following: 


of time to recite the tashabhud therein. The sitting after the forgetfulness prostration is also a 
mandatory (wajib) requisite (Hadiyya 66). 

229 Hence, omitting a part of it takes the same ruling as omitting all of it, namely, requiring a 
forgetfulness prostration if by accident, or being sinful if on purpose (Durr, Radd 1:313). 

230 That is, twice when ending the prayer, each one being mandatory. Adding ‘alaykum wa 
rahmatu "Lláh is a sunna (Hadiyya 67; Durr, Radd 1:314). 

231 Any supplication (du‘@’) fulfills this requisite (see related note, p. 97) (Hadiyya 67; Durr1:315). 

232 That is, three in the first raka and three in the second, each one being mandatory (Durr, 
Radd 1:315). This is the optimal method according to the Hanafi school, yet to do seven in the first 
rak'a and five in the second is also valid, for which one must follow the imam in prayer (MarZqi 

"I-Faláb 2:155—-6). 

233 Namely, both rak4s of fajr, the first two rak‘as of maghrib and ‘isha’, both rak'asof the Friday 
prayer and two ‘Id prayers, and the tarzwib and congregational witr in Ramadan. For these rakas, a 
man praying alone has the choice of reciting aloud or silently, even if making up the prayer. Women 
do not recite aloud for any prayer (Mukhtar 1:76; Hadiyya 67; Radd 1:315). 

234 Namely, all rakas of zuhr and ‘asr, the third rak‘@ of maghrib, and the third and fourth 
rak'as of ‘isha’ (Hadiyya 67; Radd 1:315). 

235 The following are also emphasized sunnas of the prayer: while standing, to keep the feet 
about four-fingers apart (Imddd 267); to lengthen the first rak‘a of only fajr, while for other prayers 
the first and second rak'as should be approximately of similar length; to place one's hands on one's 
thighs when sitting, such that the fingertips are parallel to the knees, without grabbing the knees; 
to point with the right index finger when pronouncing the testification of faith in the tashahhud, 
raising it with L4 ilaha and lowering it back down with illa "Lláb; for the imam when ending the 
prayer, to pronounce the second salām less audibly than the first one; for anyone, to begin with 
the right when turning the head with the closing saldms; and for the latecomer (masbiq), to wait 
until the imam says the second closing salam before rising to make up his missed rak'a(s), to see 
if the imam needs to perform a forgetfulness prostration, since following the imam is mandatory 
(wajib). (Hadiyya 69-71; Durr, Radd 1:320—1, 332, 484; Maráqi 'l-Falab, Tabtáwi 1:375). 

The following are emphasized sunnas that are specific to men, while women do the opposite. 
While bowing, men clutch the knees with the hands and spread the fingers wide, keep the legs 
straight without bending the knees, and bend over fully such that the head is even with the bot- 
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1. Before the tabrima, to raise the hands parallel to the ears, except 
for the free woman, who raises her hands parallel to the shoulders;*° 

2. To keep the fingers [slightly] spaced apart??? [for the tahrima]; 

3. For the man, to place??? the right hand over the left hand, under 
the navel; for the woman, to do so on her chest [underneath the 
breasts]; 

4. To pronounce the opening supplication of the prayer (thang); 

s. To pronounce the zzzwwudb [in the first ak a only] for the sake of 
recitation of Qur'àn;?*? 


tom—yet without raising or lowering the head. Women, however, bend over just enough so the 
hands reach the knees, place them on the knees without clutching them, keep the fingers together, 
slightly bend the knees, and keep the elbows pressed against the body. 

In prostration, men keep the abdomen ata distance from the thighs, the elbows from the sides, 
and the arms from the ground—unless it is crowded, as striking one's fellow Muslim is unlawful 
(barám). Women keep all limbs close together, even the abdomen close to the thighs, and the 
forearms laid out on the ground. 

The sitting position of men is iftirasb, that is, to sit on the left foot while it is laid out on the 
ground, while keeping the right foot propped up, its toes directed toward the gibla. The women's 
sitting position is tawarruk, that is, to sit such that the buttocks rest directly on the ground rather 
than on the foot, keeping the right thigh over the left thigh, with the left foot coming out from 
under the right leg (Hadiyya 69-70; Durr, Radd 1:332). 

Other general differences in the prayer between men and women include the following: she 
does not take the hands out of the sleeves with the opening tabrima; toalert the imam of a missed 
integral, she taps her hand instead of saying Subbána 'Lláb; she may not lead men as imam in con- 
gregational prayer; it is prohibitively disliked (makrüh tabriman) for women to pray in their own 
congregation without men, but if they do, she would stand in the middle of the first row as imám 
rather than ahead of it; if she joins the men in congregational prayer, she stands behind them; she 
does not have to attend the Friday prayer or the ‘Id prayers, but they are valid for her if she does; it 
is not recommended for her to delay the fajr prayer to when light begins to appear; and she never 
recites aloud (Hadiyya 77; Radd 1:339). 

236 Such that her fingertips are parallel to the shoulders (Tanwir, Durr 1:324). 

237 "Spaced apart" in this context means neither closed together tightly nor outstretched 
completely. It is also sunna for the tabrima to have the palms face the gibla and to keep the head 
straight rather than bending it down. Also, it is sunna for the man to have his thumbs touch the 
earlobes when raising the hands for the tabrima (Hadiyya 68; Durr, Radd 1:319, 324). 

238 That is, when standing, immediately after the opening tabrima, without letting the arms 
down by one's sides (Tanwir, Durr 1:327). This is also sunna for the standing position in the witr 
prayer while reciting gundt as well as in the funeral prayer, as opposed to after rising from bow- 
ing or between the takbirs of the ‘Id prayers, wherein one instead lets the arms down by the sides 
(Tanwir 1:328). 

239 That is, immediately after the opening tabrima, unless the imam of congregational prayer 
starts reciting Qur'án (Durr 1:328). 

240 Thus, the follower in congregation does not do so, as it is prohibited for him to recite Qur'àn. 
The imam and one praying alonc, however, pronounce both the ta'awwudb and the basmala, as 
they must recite Qur'an in the prayer (Durr, Radd 1:329). 
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6. To pronounce the basmala before the Fatiha, in every raka [except 
for the follower]; 

7. To say amin after the Fatiha, as well as Rabbana laka I-bamd 
[(tabmid) after rising from bowing]; 

8. [To say the above (thana’, ta'awwudb, basmala, amin, and tabmid)] 
silently; 

9. For the imam, to say the zakbirs out loud;^* 

10. To say the zakbirs of going into bowing and prostration, as well as 
when rising from prostration;**3 

11. Torecite the sasbih three times [in both bowing and prostration]; 

12. To recite the Fátiha^5 in the last two rakas [of a four-rak'a 
prayer], and in the third raka of maghrib; 

13. To send blessings upon the Prophet & in the final sitting; 

14. To supplicate afterwards, using words that do not resemble nor- 
mal human speech [so as not to invalidate the prayer; see related 
note, p. 84]; 

15. To turn [one’s head right and left] when making the closing salams; 


241 Thatis, such that one’s voice can be heard by oneself yet not by others (see related note, p. 75). 
242 Andasappropriate for the congregation, as undue exaggeration is disliked (Hadiyya 68; Radd 
1:319). The same ruling applies to Sami 'Llábu liman hamidah (tasmi‘), which is said when rising 
from bowing, as wellas both closing salams. The follower in congregation and the one praying alone 
pronounce the takbirs silently, meaning that the person alone can hear himself (Durr 1:319; Imdád 267). 

243 Saying Samia ’Llahu liman hamidah when rising from bowing is also an emphasized sunna, 
specifically for the imam of congregational prayer and the one praying alone, but not the follower 
in congregational prayer (Tanwir, Durr 1:334). 

244 Inthe bowing position, one says Subbána Rabbiya 'l-'Azim (“Glory be unto my Lord, the 
Great”) three times. In prostration, one says Subbana Rabbiya 'l-A!la (“Glory be unto my Lord, 
the Sublime") three times (Hadiyya 69—70). To say them less than three times, or to omit them 
altogether, is worse than mildly disliked, yet not prohibitively disliked (Radd 1:320, 332). Also, 
if the imam in congregational prayer rises from bowing or prostration before the follower has 
pronounced the three tasbibs, the follower must follow him without delay. If, however, the imam 
rises from the first sitting position, or says the closing salas, before the follower has finished the 
entire tashahhud, then the follower finishes the tashahhud before following the imam. If the imam 
says the closing salams after the follower has finished the entire tashahhud, then the follower must 
immediately end the prayer (Tanwir, Durr 1:333-4). 

245 Forthese rakas, it is best to recite the Fatiha, followed in merit by saying Subbdna "Llab 
three times, followed in merit by keeping silent for an equivalent time (of saying Subbana ‘Llah 
three times), yet keeping silent for even a moment is sufficient (Hadiyya 70). All of these fulfill the 
sunna—as there is no blame (i54) for remaining silent (Bada’i‘ 1:296)—yet the Fatiha is superior 
(Radd 1:343-4). (However, because reciting the Fatiha in these rakas is obligatory in other schools 
of thought, one should strive not to omit it.) Also, one is not to recite anything after the Fatiha 
in those rakas. If one does, it is deemed mildly disliked (zmakrab tanzihan) (Durr, Radd 1:308). 
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16. To intend to greet the congregation, guardian angels, and imam 
when making the closing salams. 


ETIQUETTE (DÅB) OF THE PRAYER 
Among them are the following:^^$ 


1. For the man, to take his hands out of his [loose, flowing] sleeves 
when performing the tabrima; 

2. To direct one’s glance toward the place of prostration when stand- 
ing, the top of one’s feet while bowing, the tip of one’s nose while 
prostrating, the lap while sitting, and each shoulder when making 
the closing salams; 

3. To try one’s best to refrain from coughing’ and to keep one's 
mouth closed when yawning.*** 


SUPPLICATIONS OF THE PRAYER 
The tashahhud is to recite the following: 


Greetings are for Allah, as well as prayers and all things pure. Peace be upon you, 
O Prophet, as well as the mercy of Allah and His blessings. Peace be upon us, and 
upon all the righteous servants of Allah. 

I testify that there is no deity except Allah, and I testify that Muhammad is His 


servant and messenger [p. 191]. 


In the final sitting, one adds: 


O Allah, send mercy upon Muhammad and upon the family of Muhammad, just as 


246 Their omission does not entail any blame whatsoever; rather, it is more preferable to do 
them. Etiquette (adab) is synonymous with recommended (mandub) (Durr, Radd 1:321). 

247 Soas to make sure one does not invalidate the prayer, since coughing for no reason— if it 
results in enunciated letters, like “uh”—would do so; the same ruling applies to burping (Imdad 
284; Majma‘ al-Anbur 1:91). 

248 Otherwise if uncontrollable, one covers his mouth with his hand or sleeve (Tanwir 1:321-23 
Imdád 284; Al-Durr al-Muntagá 1:91). 
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You sent mercy upon Ibráhim and upon the family of Ibráhim; and send blessings 
upon Muhammad and upon the family of Muhammad, just as You sent blessings 
upon Ibrahim and upon the family of Ibrahim, in all of the worlds; indeed, You 
are Praiseworthy and Majestic [p. 191]. 


The final supplication is the following, or the like: Our Lord! Grant us much 
good in this life and much good in the next life, and protect us from the pun- 
ishment of the Fire [p. 191]. 

The qunúüt of the witr prayer is the following: 


O Allah! Verily, we seek Your help and Your guidance. We ask for Your forgiveness 
and turn to You in repentance. We believe in You and place our trust in You. We 
praise You with every good praise; we thank You, and we do not reject You. We 
cast out and abandon anyone who disobeys You. O Allah, You alone do we worship, 
and for Your sake alone do we pray and prostrate. To You alone do we earnestly 
strive and hasten. We hope for Your mercy and fear Your punishment; verily, Your 
true punishment will be meted out to the disbelievers. 

May Allah send blessings and peace upon our Master Muhammad, the unlet- 
tered Prophet, and upon his family and Companions [p. 192]. 


The follower [in a congregation of the witr prayer] recites the quz [as well], 
just as he does the tashahhud, with the imam. 

One who is unable to recite this [i.e., the above quzzz] may simply say “O 
Lord!” ( Yz Rabb) three times, or the like. 

The opening supplication (thana) [of any prayer] is the following: Glory 
be to You, O Allah, with Your praise. Blessed is Your Name; Exalted is Your 
honor. There is no deity besides You [p. 190]. 


THINGS THAT INVALIDATE THE PRAYER (MUFSIDAT) 
The following things invalidate the ritual prayer: 


1. To utter a word [of human speech, as opposed to words of the 
prayer], even if out of forgetfulness; 


249 The least amount of speech that invalidates the prayer is two letters, or one letter that 
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Excessive movement;^?? 
To eat, even if a little; 
To drink; 


. To clear one’s throat [such that letters are uttered], without an 


excuse;”>” 

6. To cry out loud [such that letters are uttered] or to moan, out of 
pain?*? or due to a calamity, as opposed to remembrance of Para- 
dise or the Fire [which is excused]; 

7. To say salam to someone with the intention of greeting him; 

8. To shake someone’s hand; 

9. To respond to someone’s statement by saying L4 ilaha illa "Llab, ox 
the like;?54 

10. To turn?’ one’s torso away from [the direction of ]*** the gibla; 

11. To make supplication (77/7) using words that resemble our [nor- 
mal human] speech;*57 

12. To elongate the letter hamza in the takbir; 


bears meaning (as opposed to one letter that does not), unless it is uncontrollable, such as when 
one is overcome by a cough, sneeze, burp, or yawn (Hadiyya 81). Yet coughing or the like without 
an excuse—that results in letters—does invalidate the prayer. 

250 Excessive movement is defined as that due to which an onlooker from afar, who did not know 
from the onset that the person was praying, would be fairly certain that its doer was not performing 
ritual prayer. If the onlooker would be unsure, then the movement is not considered excessive. This 
criterion is the soundest opinion on the matter (Mar4q? 'l-Falab, Tabtáwt 1:438; Durr, Radd 1:420). 

251 Iffoodistaken from outside the mouth, swallowing any amount breaks the prayer. If there 
is leftover food in the mouth, then swallowing the amount equivalent to the size of a chickpea 
breaks the prayer, while less than that is excused (Maráqi 'I-Faláb 1:439, Durr 1:418). This is the 
same criteria for breaking the fast. 

252 Ifthere is an excuse, such as if the phlegm was affecting his recitation, or if he cleared his 
throat to indicate to another that he was in the prayer, then the prayer is not invalidated (Mara: 

"I-Falab 1:440; Durr, Radd 1:416; Kanz, Tabyin 1:156). 

253 Unless the person is ill and, therefore, cannot control the moaning or noise due to pain 
(Tabtáwi 1:440, Durr 1:416; Tabyin 1:156). 

254 ‘That is, to say anything in response to someone, even if with phrases from the Qur'àn or 
dhikr (Marági ’l-Falab 1:442). 

255 Thatis, by one's own volition without a valid excuse, in which case the prayer immediately 
breaks. If one is pushed such that his torso turns outside the direction of the gibla, then he must 
turn back toward the gibla within the time it takes to say Subbana "Lláb three times in a measured 
pace; otherwise, the prayer is invalidated (Radd 1:421). 

256 That is, more than 45 degrees on either side (Majma‘ al-Anbur 1:83). 

257 Namely, a dug’ that is not found in the Qur’an or Sunna, and that is possible to request from 
a human being. If it is found in the Qur’an or Sunna, or if it is impossible to request from a human 
being, then the prayer is not invalidated (Multaga 1:118; Imddd 335; Radd 1:416). 
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13. For one’s nakedness [at least one-fourth of a limb] to be uncovered 
for the length of time it takes to perform an integral of the prayer;?** 

14. To carry an unexcused amount of filth [see p. 61]; 

15. [For the follower] to precede the imam by an integral [or com- 
pletely miss one] which the imam does not perform afterwards with 
the follower, or which the follower does not repeat [afterwards];^*? 

16. To miss an integral of the prayer and not make it up later before 
the end of the prayer. 


All of the above invalidate the prayer if done before sitting, in the final sitting 
position, for the length of time it takes one to recite the tashahhud.®° 


THINGS THAT ARE DISLIKED IN THE PRAYER (MAKRUHAT) 


261 


1. To deliberately omit any mandatory (wajib) or sunna act; 


258 Namely, the time it takes for one to calmly recite three tasbibát (i.e., Subbana "Lláb three 
times). If one-fourth of a limb or more becomes exposed during the prayer for less than this time, it 
is excused. If less than one-fourth of a limb becomes exposed, for any duration of time, it is excused. 
If one-fourth or more is exposed at the onset of the prayer, the prayer’s commencement—and 
hence the prayer itself—is deemed invalid. If one exposes his limb during the prayer (as opposed 
to a limb becoming exposed), the prayer is invalidated, no matter how small the exposure or how 
short the time period (Tabtáwi 1:332, 455; Durr, Radd 1:273, 420). 

The following is a classification of the limbs with regard to the prayer. The knee along with the 
thigh is deemed one limb, just as is a woman's ankle along with her shin. Her wrist is deemed part 
of her forearm, and her elbow part of her upper arm. Each ear by itself is deemed a separate limb. 
Each breast, if hanging low, is a separate limb. If firm and upright, both breasts are deemed part 
of the chest. The penis by itself is a limb, and the testicles together are a separate limb. The area 
between the navel and pubic region, horizontally around the entire waist, is deemed one limb. Each 
buttock is a separate limb, and the anus alone is deemed another limb. 

Lastly, if multiple limbs simultaneously become exposed for the aforementioned time of three 
tasbibát, then the prayer is invalid ifthe sum total of what is exposed equals one-fourth or more of 
the smallest limb exposed; otherwise, the prayer remains valid (Maráqi "l-Falab, Tabtáw: 1:332-3). 

259 That is, if the follower performs an integral before the imam and then moves on to another 
position before the imam performs that integral (such that there is not even a moment that both 
are in that position together)—and the follower does not repeat that integral for the remainder of 
the prayer—then his prayer is invalid. If, however, the imam performs it while the follower is still 
in that position—or if the follower does repeat it afterwards—then the follower’s prayer is valid. 
If the follower completely misses an integral, he must perform it later, within the prayer, for the 
prayer to be valid (Imdad 344; Marágqi ’l-Falab 1:455). 

260 This sentence appears earlier in the Arabic published edition as well as in the manuscript, 
yet is placed here as it applies to all of the above nullifiers of prayer (see Imddd 343-4). 

261 This serves as a general basis of why the remaining things are disliked, as they entail leaving 
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2. To fiddle around ('abarb)** with one's garment or body, without 
excessive movement [as excessive movement also invalidates the 
prayer]; 

To wipe away pebbles on the ground, except once for prostration; 
To crack one's knuckles; 

To place one’s hands on one’s hips;?** 

To turn one’s neck;?*5 

To sit with one's knees up;?$ 

To lay one’s forearms on the ground during prostration;*” 


To roll up one’s sleeves;?* 


ON po Sb Rye 


[For men] to pray in only a lower garment [that covers his naked- 
ness], while having the ability to cover the whole body; 


= 


either a mandatory requisite (wZjib) or sunna of the prayer (Maraqi "I-Faláb 1:466). Leaving out a 
mandatory requisite is prohibitively disliked (zeakrab tabriman). Leaving outa sunna once is mildly 
disliked (makrih tanzihan) and entails doing wrong (iséa), and could be sinful if habitual. If there 
exists a specific prohibition, its omission is prohibitively disliked (makrüb tabriman) (Tabtawi 
1:464—5; Radd 1:70-1). Finally, it is mandatory (w4jib) to repeat a prayer in which one intentionally 
did an act that is prohibitively disliked (makrih tabriman) (Durr, Radd 1:307). 

262 ‘Abath is defined as any movement that is of no benefit or purpose, and that is not of the 
actions of the prayer (Maragi 'l-Falab 1:466). To do so is deemed prohibitively disliked (makrab 
tabriman). If, however, there is a reason or need, such as to. wipe sweat or dirt off one’s face if it 
distracts him, then it is not disliked provided the movementis not excessive, which would invalidate 
the prayer (Tabtawi 1:466; Radd 1:430). 

263 This is deemed prohibitively disliked (makrith tabriman) in the prayer. To do so outside 
the prayer, without any need, is deemed mildly disliked (makrih tanzihan) (Tabtdwi 1:468; Durr, 
Radd 1:431-2; Imdád 352). 

264 This is deemed prohibitively disliked (makrih tabriman) (Radd x:432; Imdád 353). 

265 That is, while the torso remains facing the direction of the gibla; otherwise, the prayer 
would be rendered invalid. Turning one's neck alone is deemed prohibitively disliked (makrih 
tabriman). Moving the eyes around while keeping the head straight is not disliked, but is better to 
avoid (khildf al-awla) (Tabtáwi 1:469; Durr, Radd 1:432; Imdád 354). 

266 That is, to place the buttocks on the ground and to elevate the knees; keeping them close 
to the chest, with one’s hands on the ground in front of him, the way a dog sits. This is deemed 
prohibitively disliked (makrüh tabriman) (Maraqi "l-Faláb, Tabtawi 1:471; Radd 1:432), whether 
sitting for tashahhud or between the two prostrations (Hadiyya 90). 

267 This is deemed prohibitively disliked (makrih tabriman) for men, yet sunna for women. 
However, it is not disliked for men if there is a valid excuse (Radd 1:432-3; Majma‘ al-Anbur 1:123). 

268 The author himself stipulates the rolling of the sleeves to the elbows, suggesting that to do so 
slightly without exposing the forearms is not disliked (Nir al-Idab 1:471, Shurunbuldliyya 1:106). Ibn 

‘Abidin, however, considers rolling the sleeves to any extent disliked. He also maintains that the person 
in the prayer should roll them back down with slight movements (as excessive movements nullify the 
prayer) (Radd 1:430). This discussion, of course, pertains to men alone, since for a woman rolling the 
sleeves would entail exposing her nakedness (awra), which would invalidate the prayer and be sinful. 
269 This entails lack of consideration and respect for the prayer, as well as laziness, and is 
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11. To gather ones garment close to the body before going into 
prostration;?7? 

12. To place a shawl on one’s head or shoulders, letting its ends hang 
down below;?”’ 

13. To close one’s eyes;?”* 

14. To yawn; 

15. To stretch [one’s arms, exposing the chest];?”* 

16. To cover one’s nose and mouth?^ [except when yawning]; 

17. To prostrate with the forehead covered;7* 

18. To prostrate on a picture [of an animate creature];?77 

19. To pray in a road, lavatory, or graveyard;”” 

20. To pray near filth; 

21. To pray on stolen property, in a stolen garment, or after having 
made wudw# from stolen water; 


therefore deemed prohibitively disliked (makrih tabriman) (Maráqi ’l-Falab, Tabtawi 1:472). 

270 This is deemed prohibitively disliked (makrih tabriman) (Radd 1:430), as it is a sign of 
arrogance (Tabyin 1:16 4). 

271 This includes wearing any garment in a manner not customarily worn, such as a coat or 
jacket on one’s shoulders alone, without placing one’s arms in the sleeves. It is deemed prohibitively 
disliked (makrith tabriman). There is no difference between the garment being secure from falling 
down or not (Tabtáwi 1:474; Majma‘ al-Anbur 1:124; Tabyin 1:164; Durr, Radd 1:429-30). This 
ruling would include a scarf around one’s neck with its ends hanging below; hence, once should 
take it off before the prayer (Imddd 357). 

272 This is deemed mildly disliked (makrith tanziban), unless done for a legitimate reason, 
such as if it helps one to concentrate, in which case it is actually superior (Marági "l-Faláb 1:479; 
Hadiyya 93; Durr, Radd 1:434). 

273 If the yawn is natural and not deliberate, then there is no harm in it, yet one should still 
try to prevent it with his lips or, if necessary, his hand. If it is deliberate, it is deemed prohibitively 
disliked (makrih tabriman), as it is a type of 'abatb (see p. 86) (Radd 1:433). 

274 As long as there is no excessive movement, stretching is deemed mildly disliked (makrah 
tanzihan), as it is done out of laziness (Maráqi ’l-Falab, Tabtawi 1:480). 

275 This is deemed prohibitively disliked (makrith tabriman), as it bears resemblance to Magians 
during their worship of burning coal (Radd 1:439). 

276 This is deemed mildly disliked (makrih tanziban), unless one has an excuse, such as if the 
ground is very hot, cold, or coarse (Mardqi "I-Faláb, Tabtawi 1:481). 

277 That is, at the place of prostration, where the face touches the ground, as that entails 
veneration for the picture and resembles worshipping it. This results in the most severe level of 
reprehensibility (karāha). It is not disliked, however, to pray with it underneath one's feet or where 
one sits, due to the implicit disdain therein (Durr, Radd 1:435-6; Halabi Kabir 359). 

278 Praying on a road disturbs traffic; the lavatory is a place of filth and devils; and praying in 
a graveyard resembles the worship of Jews and Christians (Mardqi 'I-Falab, Tabtawi 1:482). 
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22. To pray while having the urge to urinate or defecate, or while 
needing to relieve oneself from gas;*”° 

23. lo pray in work clothes;^*? 

24. To pray in a garment on which there is a picture [of an animate 
creature ];?** 


282 


25. To pray with one’s head uncovered, unless done out of humility; 
26. To pray when food has been served;?* 

27. To pray in the presence of a picture [of an animate creature];?** 
28. To pray around that which would distract the person; 

29. To pray in a congregation while standing alone in a row;?** 

30. To pray in front of a furnace or ember; 

31. To pray in front of people sleeping;?*” 


32. To wipe dirt [or sweat] off of one’s face that does not distract 
288 


him, during the prayer. 


279 This is deemed prohibitively disliked (makrah tabriman), regardless of whether one is in 
such a state before commencing the prayer or during it. Therefore if it distracts him, he must break 
the prayer and relieve himself, unless he fears the prayer time will expire (Radd 1:431). 

280 Namely, clothes that are usually dirty and worn out, or clothes that one normally wears 
in the house and are not suitable attire when meeting distinguished personalities. Praying in such 
clothes is deemed mildly disliked (makrith tanziban) (Maráqi 'I-Faláb, Tabtawi 1:485—6; Radd 1:430). 

281 As this resembles carrying an idol (Tabyin 1:166), and as such is deemed prohibitively 
disliked (makrab tabriman) (Radd 1:455). 

282 This, of course, pertains to men alone, since for a woman it would entail exposing her 
nakedness (awra), which would invalidate the prayer and be sinful. 

283 Thatis, while one is hungry, such that it would distract him from the prayer. This is even consid- 
ered. an excuse for missing the congregation if one’s desire is intense (Mardqi "I-Falab 1.404, Durr 1:374). 

284 This is most severely disliked if the picture is in front of him (between him and the gibla), 
followed by above his head, followed by on his right or left—in all cases being prohibitively disliked 
(makrih tabriman)—and lastly behind him, in which case it is mildly disliked (makrith tanziban). 
It is not disliked in any case, however, if the picture is small to the extent that if on the ground, the 
details of its limbs would not be plainly visible to a standing person; nor if it is covered; if its head 
or face is severed; if it is missing a limb without which it could not live; or if the picture is of an 
inanimate object, such as a tree (Durr, Radd 1:435-6). 

285 Rather, if there is a gap in the row in front of him, he should fill it in. Otherwise if there is 
no gap, then early jurists maintained that he should gently pull someone from that row. However, 
due to the widespread ignorance among people regarding the rules of the prayer, the later verdict 
(fatwa) is that one should not pull anyone but rather stand alone in his row (Durr, Radd 1:435). 

286 As it resembles the worship of Magians, as opposed to praying in front of a candle or 
lamp, which is not disliked as it does not resemble their worship (Maraqt ‘I-Falah 1:491; Majma‘ 
al-Anbur 1:127). 

287 This is not disliked unless the one praying fears that they may cause him to laugh or feel 
embarrassed, or that he may pray toward one's face (Maráqi 'I-Falab 1:491). 

288 This is considered a type of “bath. If it distracts him during the prayer, or i£ he does so after 
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THINGS THAT ARE PERMISSIBLE IN THE PRAYER 


It is recommended for one to place a barrier in front of him when praying.’ If 

someone passes in front of him, he may take the dispensation of saying Subhana 

‘Llah or gesturing [in order to ward off the passerby].*?? If someone passes in 

front ofa woman praying, she may ward him off, yet without raising her voice.” 
The following things in the ritual prayer are not disliked: 


1. To fasten one's belt around the waist; 

2. To strap a sword or the like on the belt, as long as its movement is 
not distracting; 

3. To pray facing a copy of the Qur'an; a sword; the back??? of some- 
one sitting,” even if speaking [quietly]; a candle; or a lamp; 

4. To kill a snake or scorpion, if one fears their harm, with no more 
than two strikes, even with turning away from the gibla.?” 


It is acceptable for one to pray on carpets or rugs." 


the prayer, it is not disliked (Maraqi 'I-Falab 1:491). 

289 That is, the imam or the one praying alone (munfarid). As for followers in a congregation, 
the barrier in front of the imàm suffices them. The minimum size of a sufficient barrier is an object 
of a forearm's length and a finger's width. It is placed upright in front of the one praying, ideally 
1.5 m ahead of him and aligned with one of his eyebrows, preferably the right. If not possible, one 
may lay it down instead, or spread a garment, or even draw a line in the ground lengthwise toward 
the gibla. It is mildly disliked (zmakráb tanziban) to not use a barrier if one is praying in a place 
where he suspects people might pass in front of him (Hadiyya 96; Maráqt ’l-Falah 1:496-8). 

290 Itis recommended to avoid warding off the passerby, and instead allow him to pass (Maraqi 

"l-Faláb 1:498; Durr 1:428). 

291 That is, such that it can be heard. Rather, she may clap her hands, tapping the back of the 
left hand with the inner side of the right hand (Radd 1:429). 

292 To pray toward someone’s face, however, would be prohibitively disliked (makrith tabriman), 
as it resembles praying toward a picture. The one who transgressed would incur the sin (Tabtawi 
x:501; Durr, Radd 1:433). 

293 Or standing, as long as facing his back (see previous note) (Durr, Radd 1:438). 

294 This is not disliked as it does not entail imitation of the Magians, who would worship 
burning coal rather than actual fire (TabtZwi 1:501). 

295 If one does not fear their harm, it is disliked if with much movement. If one fears their 
harm, then it is not disliked even if it entails breaking the prayer, such as by excessive movement 
or turning the torso outside the direction of the qibla (Imdad 379; Tabtáwi 1:502—3; Radd 1:438). 

296 Although it is more preferable to pray directly onto earth or onto that which grows out 
of earth (Imdad 381). 


89 


ASCENT TO FELIC 


BREAKING THE PRAYER 


It is permissible to break the ritual prayer [even an obligatory prayer] if one 
is being robbed of something worth one dirham or mote, even if it belongs 
to someone else. A shepherd may also break the prayer out of fear of a wolf 
for his sheep. 

It is mandatory (wajib) to break the ritual prayer ifone hears a call for help 
from someone in an emergency, or if one fears [with reasonable likelihood] 
that a blind person will fall into a well or the like? 

A midwife may delay her ritual prayer, even until after the time expires, out 
of fear for the baby or the mother in delivery.*?* The same ruling applies to a 
traveller who fears highway robbers. 


ABANDONING THE PRAYER 


One who abandons the ritual prayer altogether on purpose, out of laziness, is 
to be beaten??? until he bleeds, and then imprisoned until he resumes praying. 
The same ruling applies to one who does not fast in Ramadan. He is not killed, 
however, unless he denies the obligation of something obligatory; or belittles it. 


PRAYING ON A RIDING ANIMAL 


Obligatory (fard) and mandatory (wajib) prayers??? are invalid if performed 
on a riding animal [or in a vehicle], as is a prostration of recital ¿ifthe verse was 


297 It is not permissible to break the ritual prayer if one's parent is calling him for other than 
an emergency. An exception is for voluntary prayers: if the parent does not know that he is praying, 
he should break the prayer and respond; if the parent knows he is praying; then there is no harm 
in not responding and finishing the prayer first (Hadiyya 98). 

298 That is, if the midwife fears that by her absence the baby might perish or lose a limb, then 
itis mandatory (wdjib) for her to delay the prayer and remain to perform the delivery (Hadiyya 98; 
Imdád 383). Of course, she should take reasonable means beforehand to both perform the prayer 
on time and diligently fulfill her duty. 

299 This section pertains to the duty ofthe government in dealing with religious negligence or 
apostasy; a Muslim citizen may not carry out such punishments on his own accord. 

300 Like the witr prayer. This ruling also applies to the funeral prayer and the two-rak@ sunna 
of fajr (Hadiyya 104; Maráqi "l-Falab 1:555; Durr, Radd 1:469). 
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recited [or heard] before mounting the animal,’ except in cases of necessity, 
such as muddy terrain; fear of a robber [if one were to descend or stop], or 
inability to remount after descent.3°+ 

If a carriage on a camel is made stationary and connected to the ground 
by means of a wooden stick or the like, one may pray in it standing [as it takes 
the legal ruling ofthe ground]. 

If one is on an animal [or in a vehicle] and outside city limits, he may pray 
voluntary prayers, even emphasized sunnas, by head movements.?*5 In such a 
case, any filth on the saddle or stirrups is excused.’ 

According to our school of thought, it is not valid to perform a ritual prayer 
while walking. 

In general for voluntary prayers, even if able to stand, one may pray sitting 


yet while facing the gibla, both at the onset as well as in the middle of the prayer.>°” 


301 If, however, the verse is recited or heard while on the animal (or vehicle)—and while outside 
of city limits—then its prostration may also be performed on it, that is, by head movements. Yet 
if the obligation occurs on the ground—or while inside city limits—then it cannot be performed 
by head movements on an animal (or vehicle) (Tabtáwi 1:555; Radd 1:515). 

302 Incases of necessity, the obligatory (fard) or mandatory (wajib) prayer may be performed 
by head movements while mounted. If possible, one must stop the animal and direct it toward the 
qibla. Otherwise if one cannot stop it, such as due to fear of an enemy, one may pray toward which- 
ever direction the animal is facing, even if opposite the qibla, and even if while moving (Maráqi 

"I-Faláb, Tabtáwi 1:555; Hadiyya 105). 

303 Thatis, such that one's face would become soiled from sinking into the mud, or one’s prayer 
mat would become ruined in it. In fact, even if one did not have an animal to pray on, one would 
then stand in the mud and pray with head movements. However, dampness alone is not considered 
a necessity that would permit one to pray on an animal or with head movements while standing 
(Marági 'I-Faláb 1:555, Hadiyya 105). 

304. With no one present that could help the rider remount (Maraqi 'l-Faláb 1:555, Hadiyya 105). 
Other cxamples of necessity include a woman’s fear of a corrupt person (fasiq); a sick person's fear 
of the illness worsening or the healing being delayed if he were to dismount and remount; or the 
flight of one's caravan or travel partners, such that if he were to stop to pray, he would be left alone, 
unable to catch up with them (Mardqi ‘l-Falab 1:555, Hadiyya 105). 

305 To pray voluntary prayers on an animal (or in a vehicle), one must be outside city limits for 
the prayers to be valid. This applies to a traveller as well as a resident outside of his city. Moreover, 
one simply faces whichever direction the animal (or vehicle) is facing. This is valid for voluntary 
prayers, which includes emphasized sunnas, even without an excuse. An exception, however, is the 
two-rak‘as before fajr, which like obligatory and mandatory prayers must be performed on the 
ground (Hadiyya 104; Marági 'l-Faláb 1:551; Durr, Radd 1:469). Finally, the prayer is notinvalidated 
by slight movements for steering the animal (or vehicle), which are permissible and not disliked. 
Excessive movements, however, would invalidate the prayer (Durr, Radd 1:470). 

306 As well as on the animal itself, but not the person's own body or clothes (Durr, Radd 
1:469—70). 

307 That is, this ruling holds both for starting the prayer sitting, as well as for sitting in the 
middle of a prayer that one started off standing. In either case, doing so without any excuse is 
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If one prays [obligatory or mandatory prayers] in a ship while sitting,*°* 
even without an excuse, it is valid, yet he must turn toward the qibla every 
time it changes directions. 


PRAYER OF THE TRAVELLER 


The minimum period of travel whereby certain legal rulings take effect is 
three days [on camel].3°? Thus when a person has left his place of residence, 
intending to travel at a medium pace to a place that he will reach in at least 
three days, then he does not fast [in Ramadan]; and he shortens the four- 
rak‘a obligatory prayers; he is not allowed to pray them as four rakas.” I£ he 


(error; otherwise, it is invalid.** He may not shorten any prayer aside from 
the four-raka censor EERE prayers. 


permissible yet entails half the reward. This ruling pertains to performing voluntary prayers on 
the ground (Marági 'l-Faláp 1:548, 550). 

308 However, he must perform bowing (ruki‘) by bending his back and prostration (sujad) 
on the ground. He may not simply pray with head movements without an excuse (Hadiyya 105; 
Marági 'l-Faláb 1:557). 

309 That is, the least distance of travel for certain rulings to take effect is a camel journey of 
three days, which is roughly 48 mi (77 km). Reasonable estimation of this distance is sufficient; 
one does not have to be certain, as it is an approximation (TabtZwi 2:8; Tabyin 1:209). Those rulings 
include the following: it becomes mandatory (wajib) to shorten the prayer; one has the option of 
not fasting in Ramadan (if outside city limits before fajr); the time period for wiping khuffs extends 
from one day to three days (see related section, p. 53); itis no longer mandatory to attend the Friday 
prayer or ‘id prayer, nor to perform the ritual sacrifice of ‘Id al-Adha (udbiya); it is forbidden for 
a woman to travel alone past this distance, as she must be accompanied by either her husband or a 
man of unmarriageable kin (mahram) (see related note, p. 148); etc. (Hadiyya 108). 

310 Thatis, having passed city limits (Tanwir 1:525; Kanz 1:209). 

311 That is, he has the option of not fasting, yet with the condition that he was outside city 
limits before the entrance of fajr. Otherwise, he must fast that day despite his journey (Maráqi 
"I-Faláb 2:355; Hadiyya 175). 

312 As itis mandatory (wajib) to shorten the obligatory prayers of zuhr, ‘asr, and ‘isha’ to two 
rak'as. The obligatory prayers of fajr and maghrib, as well as witr and emphasized sunna prayers, 
do not change (Durr, Radd 1:527). 


final sitting namely the sitting ater che second rak'a (Marág "-Falab 2:13; Durr, Radd 1530). 
314 That is, if he misses the first sitting altogether, the obligatory prayer is rendered invalid 
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If he is at a halt on the journey, while in a state of rest, he should pray the 
[emphasized] sunna prayers [along with the obligatory and mandatory prayers]. 
Otherwise, he may leave them* [and instead pray only the obligatory and 
mandatory prayers]. 

Once he reaches a city or village and intends on staying there for [at least] 
fifteen [full] days, he must complete [the four-rak'a obligatory prayers, rather 
than shortening them] and must fast [if in Ramadan]. Otherwise [if he is 
still on the journey; or is residing somewhere—other than his normal place 
of residence—for less than fifteen days], then he does not [complete the four 
rakas nor fast. Rather, he must still shorten those prayers and may still choose 
to not fast in Ramadan]. 


‘The journey [of a traveller] ends upon entering [city limits of] his normal 


If he [the traveller] prays behind a resident [imam] within the prayer time, 
his prayer is valid, and he must pray the full four ras; afterwards, it is not.?'* 

In the opposite scenario, the prayer [of the resident follower] would be 
valid” in both cases—with the condition, however, that the resident does 
not complete the four rak‘as with his imam, the traveller [if the imam incor- 
rectly performs four 7ak‘as instead of two], for if he completes it with him, his 
[the resident follower's] obligatory prayer is rendered invalid [and counts as 
a voluntary prayer instead]. 

A missed [four-rak‘a] prayer on a journey is made up as two 7ak‘as [even if 


one is no longer a traveller when making it up]. Likewise, a missed [four-rak‘] 
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315 Although some maintained that the two rak'as of sunna before fajr are an exception to this 
general dispensation, meaning that it is still emphasized to pray them despite one’s state of move- 
ment and being in a rush (Durr 1:532). 

316 That is, after the time has expired, the traveller may not pray a four-rak‘a obligatory prayer 
in congregation behind a resident imam. If he does, his prayer (the traveller’s) will not be valid 
(Imdád 445). 

317 Thatis, in the opposite scenario—that of a resident praying as a follower behind a traveller 
imam—the resident’s prayer is valid in both cases, i.e., both in the prayer time and after its expiration. 
In either case, because the traveller imam prays only two rak'as, the resident follower does not say 
salams with him, but rather rises to complete the remaining two rzk'as, as they are both obligatory 
for him. He does so without any recitation, and without performing a forgetfulness prostration 
(sujüd al-sabu) if any mandatory requisite (wajib) is omitted therein. Finally, it is recommended 
for the imam to say, immediately after the second closing salam, "Complete your prayer, for Iam a 
traveller,” although he should inform the congregation beforehand as well (Mardqi 'lI-Faláb 2:16—7; 
Imdád 445-6; Tanwir, Durr 1:530-1). 
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prayer while residing is made up as four rak'as [even if one is on ajourney when 
making it up]. The end of the prayer time is what is considered [for this and 
other legal rulings] 2'* 

A traveller in a permissible journey and one in a journey of disobedience are 
equivalent with regard to [legal rulings ofthe journey itself, such as] shortening 
[the prayer] and [the option of ] not fasting. 


PRAYER OF THE SICK PERSON 


If it is difficult or impossible?? for a sick person to stand in the prayer, he 
may pray the obligatory (fard) prayers sitting"? yet still bowing (rukz^) [by 
bending his head and back] and prostrating (suj#d) [normally on the ground]. 
If [normal prostration is also] impossible [or very difficult] then he prays by 
head movements [by bending his neck for each], making his head motion for 
prostration (sujitd) lower than that for bowing (rukz^).^" 

If sitting is impossible [or very difficult]; he may pray with head move- 
ments while lying down, either on his back or on his side [with his face directed 


318 That is, if one is a traveller right before a prayer time expires, then he makes it up as two 
rak‘as; if a resident, then four rak‘as (Mardqi 'l-Falab 2:17; Imddd 446; Tanwir 1:532). 

319 Because of, for example, intense pain associated with standing, or fear of worsening of one's 
illness or delay of its healing due to standing. As with all legal dispensations related to fear, the fear 
must have a reasonable basis, as opposed to being mere delusion. A reasonable basis may be (1) past 
experience, (2) a clear and obvious case, or (3) the medical opinion of skilled, Muslim physician 
that is not an open sinner (fasig) (Maraqi "I-Faláb, Tabtawi 2:20; Imdád 448;.Durr, Radd 1:508). 

320 He may sit in whichever position is easiest, even cross-legged for example. If, however, he 
is able to stand, even while reclining on a wall or support, then he must do so. This obligation to 
stand would apply if he is able to for at least some time without undue hardship, even if only for 
the time to recite the opening tabrima and one verse of the Qur'an, after which he may sit for the 
rest of the prayer, as mentioned above. In either case, whether he can stand or not, both bowing 
(ruka^) and prostration (sujid) must be performed; bowing by bending the back, and prostration 
by placing the forehead and hard part of the nose on the ground. If he is able to perform actual 
prostration as described, yet nevertheless prays with head movements, the prayer is invalid (Maraqi 

"I-Faláb 2:21, Hadiyya 114; Durr, Radd 1:509). 

321 Hemust bend his neck for both bowing and prostration, yet he does not have to exaggerate 
and bend the neck as far as possible. Rather, it is sufficient to slightly bend the neck for each, as 
long as the prostration is lower than the bowing. If itis not, the prayer is not valid. Also, he does not 
raise anything up to his face upon which to prostrate, as doing so is deemed prohibitively disliked 
(makrüh tabriman). He may pray with head movements while sitting or while standing, sitting 
being more preferable (Marági '"I-Faláb, Tabtawi 2:21-22; Imdád 449-50; Durr, Radd 1:509-10). 

322 Whereby he cannot sit, even while leaning or reclining on a support, without undue hardship. 
Ifhe can sit thereby yet does not, the prayer is invalid (Marági "I-Faláb 2:23; Imdád 450; Radd 1:510). 
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toward the qibla].* Ifhe is unable to perform head movements [then he does 
‘not pray], and if this state lasts for over a [full] day and night, then according 
to most scholars he becomes absolved of those obligatory prayers [meaning 
he does not have to make them up later]. Other scholars, however, maintained 
that he must make them up upon recovery.?* 

If one loses consciousness or sanity for a duration of five [obligatory (fard) ] 
prayers [or less], he must make them up upon recovery; if longer,” he does not. 


BEING ABSOLVED OF THE OBLIGATION OF PRAYING OR FASTING 


If a sick person who was unable to perform obligatory fasts and obligatory 
prayers by head movements dies; or if a traveller dies on his journey [in which 
he missed fasts]; in either case having died before attaining unto alternative 
days, then it is not necessary for either one of them to have left a bequest in 
his will for expiatory payment (fidya) [on behalf of those missed prayers or fasts]. 

If the two [i.e., the sick person recovering or the traveller residing for at 
least fifteen days] were able to pray or fast, yet did not perform those makeups 
[before death], then the two must leave a bequest in the will for the expiatory 
payment of a half sa‘ [2.2 kg]? of wheat or a full sz [4.4 kg] of barley, or its 


323 To do so while lying on one’s back is better than on one’s side, although both are valid. If 
one lies on his back, he must place a pillow or the like under his head to direct his face toward the 
qibla rather than the sky, so as to enable himself to bend his neck for the actual head movements. 
In addition, he should ideally bend his knees—if he can without undue hardship—so that his feet 
are not extended toward the gibla, as that position is mildly disliked (makrih tanzihan) in general 
for someone able to refrain from doing so (Maraqi ’l-Falab 2:23—4; Imdád 450-1; Durr, Radd 1:510). 

324 The first position, which states that he becomes absolved of making up those prayers, is 
stronger and is the position of legal verdict (fatwa). If, however, that state lasted for five prayer 
times or less, those prayers would have to be made up upon recovery. In either case, one does not 


as a ritual prayer (Mardqi "l-Faláb 2:24—5: Imdád 452-3; Tanwir, Durr, Radd 1:510-11). 

325 Thatis, for the issue of someone unable to perform head movements, as well as this issue of 
losing consciousness, the point at which one becomes absolved of having to make up any missed 
prayers is by the expiration of the sixth missed prayer (Maraqi 'I-Faláb 2:26; Imdad 454). 


326 Thatis, this ruling is on the condition that neither attained unto alternative days, meaning 
limits of his normal place of residence, or by residing elsewhere for at least fifteen days (Imddd 455). 


327 ‘There is some discrepancy in modern books as to how much weight a half s2' is equivalent 
to, ranging from 1.7 kg to 2.5 kg. Many contemporary scholars maintain that it is at least 2 kg, and 
this translation will use 2.2 kg as taught by our teacher, Shaykh Ahmad al-Jammal. 
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equivalent in cash, for each missed obligatory (fard) prayer, even witr,™ and 
for each missed day of fasting.?? This money is to be taken out from a third of 
his estate [before division of inheritance].?? 

If an heir of his, or another [third party]; voluntarily pays on his behalf, 
then it is valid for the amount incumbent upon him. If the portion [i.e., a third 
of the deceased's estate] is not sufficient for that, then he [the executor of the 
will] may pay an indigent person (/aqir) with the intention of expiation and 
its payment, and then take back what he paid; as a result, the deceased will 
become absolved of that equivalent amount of prayers or fasts." 

It isvalid to pay the expiatory payment (fidya) for multiple prayers [or fasts], 
all to one indigent person (fagi), as opposed to the expiation for breaking an 
oath (kaffarat al-yamin) or the like. 

One may not perform ritual prayer (sa/at) on behalf of another [as it will 
not count for him], and it will not reduce the amount of expiatory payment 
for his missed prayers? 

The expiatory payment is to be paid only to the indigent (fugara’), while 
[it is hoped that] Allah will overlook the sins of His dead servant, by His 


limitless grace. 


THE WITR PRAYER 


The witr prayer?* is mandatory (wajib). It consists of three ra&'as, prayed 
together with one set of sa/zzns. In the third rak‘a before bowing, one recites 


328 Sinceaccording to Abū Hanifa, witr is in effect an obligation (fard amali) (Marági 'l-Faláb 
2:30; Imdád 456). 

329 Also including both obligatory (fard) and mandatory (wajib) fasts (Imdád 455). 

330 It may be taken out by the executor of the will or by an heir, but not by any other third 
party (Hadiyya 117). 

331 This is then repeated until the entire amount due—overall from each installment—has been 
transferred to the recipient, such that the deceased becomes absolved of everything incumbent 
upon him (Maraqi ’l-Falah 2:32; Imdád 457; Hadiyya x18). 

332 For which one may not give more than one expiatory payment per day to one recipient 
(Imdad 457). 

333 This applies to both praying and fasting. For bajj, however, the heir of a deceased person 
may perform it on his behalf, even if without any bequest, in order to fulfill the deceased’s obliga- 
tory (fard) requirement (Hadiyya 120). 

334. The witr prayer is just like maghrib, except that it is mandatory (wajib) to recite the Fatiha 
and an additional sära in the third rak‘a as well. After that, one says Allāhu akbar while raising 
the hands in the same manner as the opening tahrima; raising the hands for this takbir is sunna. 
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the qunüt; this is performed throughout the year. The description of the.. 
quntüt was already mentioned [see p. 83]. 

A group can pray the witr in congregation only in Ramadan,”* wherein there 
is more reward for one to pray it in congregation than to do so alone, [even 
if] at the end of the night. If one joins the [congregation of the] imam in the 
third raka [even if in the bowing position after the quz was performed], he 
does not recite the qundat in that which he makes up [of missed rakas, since 
by catching the third 7ak it is as if he recited it]. 


THE EMPHASIZED SUNNA PRAYERS 
Those? consisting of two rakas: 


O Before fajr,” 
O After zuhr, 


One then remains standing and recites the qunit, which is mandatory (wajib), before bowing and 
finishing the prayer as normal. Both the takbir and the qunát are to be recited silently while stand- 
ing, by the one praying alone and by both the imam and the follower if prayed in congregation. If 
the imam goes into the bowing position before the follower finishes (or starts) reciting the qunat, 
then he should follow the imam if he fears missing the bowing position. Otherwise, he quickly 
makes any supplication to fulfill the requisite (see next note) and then joins the imam in bowing. 

If one praying witr alone forgets the qunzt and then remembers it while bowing, or after having 
risen up from it, then he neither recites it in the bowing position nor returns to the original standing 
position in order to do so. Rather, he completes the prayer and performs the forgetfulness prostration 
(for having missed a mandatory requisite of the prayer) (Hadiyya 99-100; Durr, Radd1:447-450). 

335 Linguistically, qunat means supplication (du). Hence, while the sunna is to recite the 
aforementioned supplication (see p. 83; for Arabic, p. 192), the mandatory (wajib) requisite can 
be fulfilled by any supplication. Examples are Allábumma 'ghfir li (three times), or Rabbana átina 
fi d-dunyá basanataw wa fi "l-ákbirati basanataw wa qinà 'adbába ^n-nàr, or even Ya Rabb (three 
times) (Marági "l-Faláb, Tabtáwi 1:521; Hadiyya 99). 

336 It is disliked (makrith) to pray witr in congregation outside of Ramadan, unless there are 
only one or two followers in a congregation, whereby it is not disliked (Hadiyya 100, Radd 1:476). 

337 "Emphasized" meaning that these prayers are close to the ruling of "mandatory" (wajib) 
with regard to sin, since omitting an emphasized sunna—persistently without any excuse—entails 
serious blame and misguidance (see related note, p. 42) (Radd 1:452). 

338 This prayer is the most emphasized of all sunna prayers, according to the sound position. 
Yet some even deemed it mandatory (wájib), due to which, as opposed to the other sunna prayers 
and general voluntary prayers, one could not perform it while sitting or while in a vehicle outside 
city limits without a valid excuse. Also, it is the only sunna prayer that, if missed, can be made up 
after the time expires (Durr, Radd 1:453-4), yet only if the obligatory fajr prayer is also missed. In 
that case, the sunna prayer can only be made up after sunrise (and its accompanying time of about 
15-20 minutes in which prayers are disliked) yet before midday (zawal). 
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O [Afer] maghrib, 
H [After ‘isha’]. 
Those consisting of four rakas: 


O Beforezuhr, 
O Before the Friday prayer, 
O After the Friday prayer. 


All of these four-za&'z prayers are to be prayed with one [set of ] salams. Thus 
if one separates them [into two prayers of two-rak'as each], then he has not 
performed the sunna; rather, they are merely voluntary prayers. 

The recommended prayers [non-emphasized sunnas] (mustababbat) are 


the following: 


Four rakas before ‘asr, 
[Four rakas] before ‘isha, 
[Four rakas] after ‘isha, 


Six rak'as after maghrib [with three sets of salams].3#° 


nun 


The following are general [non-emphasized] sunnas: 


O Two rak‘as of greeting the mosque (tabzyyatul-masjid) before sit- 
ting down,** in any time in which prayer is not disliked [see p. 71], 
O Two rakas after performing wudz, before the limbs dry, 


339 Whether emphasized or non-emphasized, all sunna prayers of four-rak'as are performed 
with one set of closing salams. For the four-rak@ prayers that are emphasized sunnas, one recites 
only the zasbabbud in the first sitting, and then begins the third rak'a with the basmala and Fatiha. 
For those that are non-emphasized sunnas, one follows the tashahhud in the first sitting with send- 
ing blessings upon the Prophet & before standing for the third rak‘a, which one then begins with 
the opening supplication (thand’) and seeking refuge (ta'zwwudb) before the basmala and Fatiha 
(Marági 'I-Faláb 1:532; Hadiyya 101; Imdád 405; Tanwir, Durr 1:454). 

340 The two rak'as of emphasized sunnas after maghrib can be counted among these six rak'as 
(Hadiyya 100). 

341 Thatis, preferably before one sits down. Also, any other prayer—whether obligatory, sunna 
or otherwise—fulfills this sunna of greeting the mosque, as does entering the mosque with the 
intention of praying in the congregation if one does so immediately upon entering. If one needs to 
enter the mosque multiple times in a day, then performing this prayer once that day fulfills the sunna 
for every entry. If one cannot perform this prayer—for any reason, such as the time being one in 
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Four to twelve rakas of late morning?** (dupa) prayers, 
Any voluntary (nafl) prayer, 

The prayer of making a decision (salat al-istikhara) [p. 192], 
The prayer of need (salat al-baja) [p. 193], 

The night prayer before the two days of ‘Id, 

The night prayer during the last ten nights of Ramadan, 
The night prayer during the first ten nights of Dhü ’l-Hijja, 
The night prayer of mid-Sha bàn [the 15^ of Sha ban]. 


nuüuuunmnumuuHH 


THE NIGHT VIGIL OF RAMADAN (TARAWIH) 


The tarawih prayers are [an emphasized] sunna for both men and women. 
They consist of twenty rakas [performed in sets of two] with ten [sets of] 
salams. They are valid only after the “ish? prayer [until fajr], and they may be 
performed before the witr prayer. 

One should [ideally] rest after every four rak'as for approximately their 
length [i.e., the length of time taken to perform those four ra&s]. 

It is a communal sunna (kifa@ya)*** for men to pray them in congregation, 


which prayer is disliked, or if one is in a state of ritual impurity—then it is recommended that he 
instead glorify Allah and send blessings upon the Prophet & (Tabtáwi 1:536; Durr, Radd 1:456—7). 

342 That is, from after sunrise (and its accompanying time of about 15-20 minutes in which 
prayers are disliked) until before midday (zawal) (Durr 1:459). 

343 If missed, they may not be made up. Moreover, it is mildly disliked (zmakrab tanzihan) for 
one without an excuse to perform them while sitting. It is prohibitively disliked (makrih tabriman) 
for one to delay joining the prayer until the imam bows, if out of laziness, but not if due to a valid 
excuse such as old age or weakness. It is also disliked for one to perform them while feeling over- 
come by sleep; rather, he should wait until he feels awake. Lastly, it is mildly disliked (zmakrab 
tanziban) to perform the witr prayer or voluntary prayers in congregation outside of Ramadan if 
done in a manner of calling others to it, namely, for four people to pray behind an imàm (Hadiyya 
106-7; Durr, Radd 1:473, 475-6). 

344. That is, if some members of the community perform these prayers in congregation in the 
mosque, the entire community is deemed to have fulfilled the sunna. In that case, if one person 
in the community performed them in his home, he would have left a more virtuous deed. Even if 
he performed them in congregation in his home, he would have missed the merit of doing so in 
the mosque. If, on the other hand, these prayers are not performed in congregation at all in the 
mosque, then the entire community would have abandoned this emphasized sunna, for which 
there is serious blame and, with persistence, would be sinful (Durr, Radd 1:473-4). To summarize, 
every Muslim should strive his utmost to perform them in congregation in the mosque due to the 
immense reward entailed therein, especially since reward is multiplied many timcs over in the 
holy month of Ramadan. 
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as well as to recite the entire Qur'an (khatm) [in these prayers, once over the 
course of the month]. If, however, the lengthy recitation entailed therein is 
too burdensome for the congregation, the-imam should reduce this burden 


by reciting short säras like al-Kawthar and Qul Huwa "Llabu Abad (al-Ikhlas) 


over their entirety.3+5 


PRAYING INSIDE THE KABA 


It is valid to pray both obligatory (fard) and voluntary (zafl) prayers inside 
the Ka‘ba and on top of it3+¢ 

For [a congregation] either inside the Kaba or on top of it, it is valid if one 
directs his back toward other than the imam’s face?*? 

It is valid for one outside the Ka‘ba to pray as a follower behind an imam 
inside it^? 

If the congregation forms a circle outside the Kaba, it is valid, except’? for 
those on the same side [of the Ka‘ba] as the imam while closer to it. 


345 The basis of this ruling is that a larger congregation entails greater merit than lengthier 
recitation (Radd 1:475). Similarly, if the prayers prove burdensome for the congregation, the imam 
may suffice with Allábumma salli ‘ala Mubammadiw wa ala ali Mubammad (“O Allah, send bless- 
ings upon Muhammad and upon the family of Muhammad") in the final sitting after tasbabbud. 
However, he should not recite extremely fast. Nor should he omit the sunnas of the opening sup- 
plication (thana’), seeking of refuge (ta‘awwudh), mentioning the Name of Allah (basmala), the 
three tasbihs of bowing and prostration, or resting between each set of four rak‘as. Nor should he 
omit the mandatory requisite (wajib) of remaining still for at least a moment in every position of 
the prayer (Hadiyya 106; Durr 1:475). 

346 Although to pray on top of the Ka'ba is deemed mildly disliked (yakráb tanziban) due to 
the lack of respect entailed therein (Marg 'l-Faláb, Tabtáwi 2:4; Tanwir, Durr 1:612). 

347 If the follower's back is directed toward the imam’s face, however, the follower's prayer 
is invalid, as in any case when the follower is ahead of the imam (Mardqi 'I-Faláb, Tabtáwi 2:4; 
Imdád 434-5; Durr, Radd 1:613-14). 

348 That is, as long as the follower is able to know of the imam’s movements, whether by 
seeing him if the door were open, or by hearing his takbirs. Otherwise if the follower had no way 
of knowing the imám's movements, the follower's prayer would be invalid (Maraqi ’l-Falab 2:53 
Imdád 435; Radd 1:613). 

349 This word is missing in the Arabic published edition, yet is correctly added here as noted 
in Nar al-Idab. The upshot is that those on the same side as the imam must be behind him, as 
opposed to followers on other sides of the Kaba, who may be closer to it than the imam (Maraqi 
'-Falab 2:5; Imdád 435). 
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MAKING UP MISSED PRAYERS (Q4D/’) 


Maintaining correct order (tartib) between a missed prayer and a current 
prescribed prayer, as well as between missed prayers themselves, is necessary 
(mustabaqq) ^ 

However, this order is no longer mandatory in one of three situations: 


O If the recommended» time [of the current prescribed prayer] is 
about to expire [in which case one prays the current prescribed 
prayer before making up the missed prayer], 

D Forgetfulness,” 

D If the number of missed prescribed prayers, excluding witr, be- 
comes six [or more]. 


Hence, that which one prays [of current prescribed prayers], even witr, is 
invalid yet suspended.> 


350 That is, it is in effect an obligation (fard 'amali), meaning that if not performed in order 
the prayers themselves are rendered invalid (Mardqi 'l-Faláb 2:34; Imdád 458; Durr, Radd 1:487). 

351 Ibn ‘Abidin, however, explains that the position of all three Imams of the Hanafi school— 
Abū Hanifa, Abū Yüsuf, and Muhammad—is that expiration of the entire prayer time is what is 
considered, not just that of the recommended time. This is the position that should be relied upon 
(Radd 1:488). 

352 Thatis, ifone forgets that he missed any prayer(s) and therefore prays the current obligatory 
prayer, he does not have to make up that current obligatory prayer upon remembering his missed 
prayer(s) (Al-Durr al-Muntaqá 1:146). For example, if one prays witr thinking he had prayed ‘isha’, 
and then recalls that he had actually not prayed ‘isha’, then he performs ‘isha’ alone, and need not 
repeat witr. The same ruling would apply if one prayed zuhr and then later ‘asr, only to realize that 
he had performed zuhr alone without wud’, then he need only repeat zuhr, not ‘asr (Radd 1:489). 

353 That is, if none of the three aforementioned situations is present—i.e., one prays current 
obligatory prayers, each when its time is not about to expire, despite remembering his missed prayer, 
which is less than six—then that which he prays of current prayers, obligatory or witr, is invalid yet 
suspended. “Suspended” means it can potentially become valid. This occurs by the expiration of the 
fifth obligatory prayer after the missed prayer (such that the total, excluding witr, is six), in which 
case all five of the suspended prayers are made valid. If, however, he makes up the missed prayer 
before the expiration of the fifth prayer after the missed prayer, then all of those current obligatory 
prayers are rendered voluntary (nafl) in description, and he must make them all up to fulfill the 
obligation (Maragi ’l-Falab, Tabtawi 2:37; Imdád 460; Multaga, Majma‘ al-Anbur 1:144; Tabyin 
1:190; Durr, Radd 1:491). For example, if one misses fajr on Monday and then prays the remaining 
prayers of that day while remembering it, those remaining prayers (i.e., zuhr, ‘asr, maghrib, ‘isha’, 
and witr) are invalid yet suspended. If he makes up Monday's fajr before sunrise on Tuesday, those 
prayers are rendered voluntary, and they all must be made up (in their correct order) to fulfill their 
obligation. If, however, he does not make up Monday's fajr by sunrise on Tuesday, then those other 
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It is not necessary [in the intention of making up a missed prayer] to specify 
the exact prayer; rather, it is sufficient to intend a zuhr or az ‘isha that one 
owes.** This ruling also applies to fasting. 

One who did not immigrate to Muslim lands after his conversion to Islam 
is excused [from the obligation of making up missed prayers or fasts] due to 
his ignorance of the Sacred Law (shari‘a) 35 


CATCHING THE CONGREGATIONAL PRAYER 


Prayer in congregation? surpasses its performance alone by twenty-five degrees 
[in terms of merit]. 

Thus if the congregation commences after one had already begun the obliga- 
tory prayer alone, he should break it with one salam while standing and then 


prayers are rendered valid (at sunrise), and he need only make up Monday's fajr (Durr 1:491). Witr 
is unique in that it must be performed in order, but is not given consideration in this ruling of six 
missed prayers absolving one of the obligation of correct order (Imdäd 460). 

354 That is, if one has missed multiple zuhr prayers, for example, he does not have to specify 
the day of the prayer in his intention when he makes it up—such as “the zuhr of Sunday, May 9°, 
2004,” or even “the earliest—or most recent—zuhr that I owe.” Rather, he may simply intend 

“a zuhr that I owe.” This is the opinion mentioned in Kanz al-Daqá'iq, and is deemed to be the 
sounder position (asabb) by Imam Shurunbulali in Mardqi ’l-Falab (2:40), as well as others. The 
same ruling applies to missed fasts of Ramadan, as stated in the text above. The other position in 
the school is that some type of specification is required for the validity of makeups, whether the 
particular day of that prayer, or for example “the earliest—or most recent—zuhr that I owe.” This 
opinion entails greater precaution and should therefore be acted upon, yet the former opinion is 
valid and hence followable. 

355 This ruling is not applicable, however, if Islamic knowledge is available in his land (Radd 
1:493—-4), which is the case with most places around the world today. 

356 Fora congregation of healthy men, the imam must be a sane, adult male that can recite 
Qur'àn and that is free from any chronic excuses (see related section, p. 59) (Hadiyya 73). Some 
conditions to be a valid follower in congregational prayer include: the follower's heel cannot be 
in front of the imam’s heel; the follower cannot pray a stronger prayer than the imam, such as an 
obligatory (fard) prayer behind an imam praying a sunna or voluntary prayer, including tzrZwib; 
the follower cannot pray an obligatory prayer different from that of the imam; and finally, the fol- 
lower cannot pray behind a latecomer (zasbáq) of another congregational prayer when the latter 
is making up his missed rak'a(s) (Hadiyya 74). 

357 This ruling applies only if one is praying in the same vicinity where the congregation com- 
mences. If, however, one is in his house while the congregation commences in the mosque, or one 
isin a mosque while the congregation is in another, then he does not break his prayer in any case. 
Finally, ifa funeral prayer commences while one is praying a voluntary prayer, he should break it to 
catch the funeral prayer and then make up the voluntary prayer later (as it is mandatory in general 
to make up broken voluntary prayers) (Mardqi ’l-Falab, Tabtawi 2:43; Imdad 467). 
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join the congregation, as long as he had not yet performed the first prostration 
[for a four-rak‘a prayer], or [even] if he had performed the first prostration for 
prayers that do not have four rak'as [i.e., fajr or maghrib].3* 

For those prayers specifically [i.e., the four-rak@ prayers, if he had already 
performed the first prostration], he should add a second raka such that it 
becomes a [two-7ak@] voluntary prayer, and then join the congregation, 
intending the obligatory prayer. 

Ifhe had completed three?? [ofthe four ra£s], he should finish the prayer 
[i.e., all four rakas] and then join the congregation with the intention of per- 
forming a voluntary prayer, except for 'agr.?ó? 

Regarding the [four rakas of] sunna before the Friday prayer or before 
zuhr, one should break the prayer after only two rak'as.3® 

If one [enters the mosque and] finds the imam already performing the 
obligatory prayer in congregation, he should not pray any sunna, except for 
the two ra&'as before fajr,® as long as he feels reasonably sure that he will not 
miss the congregation [upon quickly finishing the sunna]2° 


358 For fajr or maghrib, if he performs the prostration of the second rak‘, he should finish 
the prayer by himself. He may not join the congregation afterwards, even with the intention of 
performing a voluntary prayer (Maráqi l-Faláb 2:44—5; Imdád 467). 

359 That is, by prostration. If, however, he had only stood for the third rak’a upon commence- 
ment of the congregation, and had not yet prostrated for that raka, then he should break the prayer 
while standing, with one salām (Maráqi 'l-Falab 2:46). 

360 Asitis prohibitively disliked (makrab tabriman) in general to pray voluntary prayers after 

‘ast (Maráqi "l-Faláb 2:46). 

361 That is, if the imam of the Friday prayer rises to the pulpit—or if the congregation of zuhr 
commences—while one is praying that sunna prayer, then he should end the prayer after two-rak'as 
and then must re-pray those four rak'as of sunna after the prayer. Yet if he had already performed 
the prostration of the third r4k'2, he would quickly complete the entire four rakas of the sunna 
prayer with short recitation (Hadiyya 107). There is, however, another sound opinion that he may 
complete the four rak'as in any case (Marági "l-Falàb, Tabtawi 2:47; Imdád 469). 

362 The sunnas should not be performed amid the congregation, which would be disliked as it 
entails differing with the congregation (and would cause confusion with his recitation). Rather, it 
is most preferable for him to perform them in his house. Otherwise if he is in the mosque, then in 
another room. If there is no other room available in the mosque, then behind a pillar away from 
the rows of congregation. It is most severely disliked to perform them amid the congregation, fol- 
lowed by performing them directly behind the rows without any barrier (Mardgqi ‘l-Falab, Tabtáwi 
2:47—8; Durr, Radd 1:481). 

363 Otherwise, if it is likely that by praying the sunna prayer he will miss the congregation 
altogéther— not even catching it in the final sitting before the first sal4m—then he joins the con- 
gregation without praying the sunna, as the merit of congregational prayer exceeds that of even the 
two rakas before fajr. Moreover, those two rak'as in general are not made up if missed, unless the 
obligatory prayer itself is missed as well. In this case, the sunnas.are to be made up with it only if 


103 


ASCENT TO FELICITY 


The sunna prayer before zuhr is made up within its prayer time, before its 
two-rak'a sunna* 

The merit of praying in congregation is attained by catching even the final 
tashahhud with the congregationi yet by doing so one is not considered 
praying in congregation. 

One may pray voluntary prayers before any obligatory prayer as long as he 
feels reasonably sure that he will not miss performing the obligatory prayer 
in its time.67 

If one prays the obligatory prayer by himself, after which its congregation 
begins, it is not disliked to leave the mosque, except for zuhr and ‘isha, in 
which case he should pray with the congregation, intending four rakas of 
voluntary prayer. 

It is disliked?* for one to leave a mosque in which the adhan has been 
performed before praying with its congregation, except for a valid excuse. 


done before midday (zawdl) of that day. If fajr is made up after midday, the sunnas cannot be made 
up and only the obligatory prayer is performed (Hadiyya 108, 123; Maráqi 'l-Falab 2:49; Imdád 472). 

364 That is, aside from the two rak'as of sunna before fajr, the only other sunna prayers that 
can be made up are the four rakas before zuhr and those before the Friday prayer, which if missed 
are to be prayed after the obligatory prayer. According to onc opinion, they should be performed 
before the sunna prayers that follow the obligatory prayer, and according to another opinion, after 
those sunna prayers. Both opinions are sound and followable, the first being slightly stronger. Either 
way, this can no longer be done once the prayer time of zuhr expires (Hadiyya 123; Maraqi 'l-Falah 
2:49-50; Imdád 473; Durr, Radd 1:482-3). 

365 In general, the latecomer of a congregational prayer makes up the rak‘a(s) he missed in 
the following manner: with respect to Qur'ànic recitation, he starts at the beginning of the prayer, 
yet with respect to sitting and tashahhud, he starts at the end of the prayer. So for maghrib, if he 
caught one 7ak‘a of the congregation, he would make up two rak'as, both with recitation of the 
Fatiha and a sara, with a sitting and tashabbud in between. For the four-rzk'a prayers, if he caught 
one rak'4 of the congregation, he does the same, followed by another rak'a with just the Fatiha, 
without sitting before it (Durr 1:401). 

366 'Ihatis, with regard to oaths, vows, and the like (Mardqi "I-Faláb 2:50-1). 

367 Oreveninthe congregation, let alone praying alone within the prayer time (Tabtawi 2:51). 
For this ruling, “voluntary prayers” include emphasized sunnas (Durr 1:445; Radd 1:483). 

368 This is deemed prohibitively disliked (makrith tabriman) (Durr 1:479; Tabtawi 2:55). 

369 Such as one who has a pressing need and intends on returning if possible; or one who has to 
pray elsewhere in order to attend a lesson there; or one who is an imam of another congregational 
prayer elsewhere, and his absence would cause the people to disperse and not pray in congrega- 
tion (Durr, Radd 1:480; Maraqi ’l-Falah, Tabtawi 2:55; Imddd 476). Finally, it is not disliked if one 
leaves the mosque after having prayed alone, as he would have responded once to the call to prayer. 
An exception is if the congregational prayer commences for zuhr or ‘isha while he is still there, in 
which case he should not leave despite having prayed alone, but rather join with the intention of 
performing a voluntary prayer (Imdad 476-7). 
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An obligatory prayer is not repeated after its performance"? 

If one joins the congregation while the imàm is in the bowing position, 
says the zabrima;,?" then remains standing until the imam raises his head, he 
did not catch that raka of the prayer.3” 

If a follower bows before his imam, yet after the imam had recited the 
minimum obligatory amount by which a aka is valid? and the imam then 
catches him [the follower] in it [bowing], the follower's bowing is valid; oth- 
erwise, it is not.3”* 


370 That is, after one has prayed an obligatory (fard) prayer, he may not repeat it due to mere 
delusion of invalidity or to seek extra reward, as it is prohibitively disliked (makrih tabriman) to 
do so (Durr, Radd 1:469). 

371 The entire tabrima must be recited while in the standing position. Otherwise, the entrance 
into the prayer is invalid, rendering the prayer itself invalid (see related note, p. 75). 

372 When joining a congregation while the imam is in the bowing position, one catches that 
rak'a only if, after saying the tabrima while standing, he reaches the bowing position while the 
imam is also in the bowing position (Durr 1:484). That is, for even a moment, each person is bent 
such that if he were to extend his hands, they would reach his knees. 

373 That is, one verse of the Qur'àn (Imdad 475). 

374 That is, if either the imam had not recited the obligatory amount before the follower’s 
bowing, or he did not bow while the follower was still in that position, then the follower’s bowing 
is invalid. In that case, the follower's prayer would be invalid if he did not repeat the bowing with 
or after the imam (Imddd 476). 
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THE PROSTRATION OF FORGETFULNESS (SUJÜD AL-SAHW) 


It is mandatory (wZjib) to perform two prostrations, along with an extra 
tashahhud and two salams, for the omission of one or more mandatory (wajib) 
requisites??? of the prayer due to inattentiveness [or forgetfulness ].57* 


375 Hence, there is no prostration of forgetfulness for omitting a sunna (Ikbtiydr 1:111), nor for 
omitting an integral, since its omission renders the entire prayer invalid (Maraq: "I-Faláb 2:60). 
There is also no forgetfulness prostration for omitting a phrase of remembrance (dhikr), except for 
omitting the mandatory requisite of Qur'ánic recitation (see p. 78), all or part of any tashahhud, or 
the gunut altogether in witr (Mukhtar 1:111; Tabtdwi 2:60; Tabyin 1:193—4). 

Examples of cases in which the forgetfulness prostration is mandatory include the following: 
performing an extra integral of the prayer, such as an extra bowing, prostration, standing, or sit- 
ting (Jkbtiyar 1:111); reciting a verse of Qur'àn while bowing, standing afterwards, sitting, or in 
prostration (Mukbtar 1:111; Multagá 1:148); forgetting to recite even one verse of the Fatiha, or at 
least three verses or its equivalent after the Fatiha, in the first or second rak@; repeating the Fatiha 
in either of those rak'as; or reciting a full verse of Qur’an before the Fatiha (TabtZwi 2:60). Also, 
failing to rise immediately after completing the tashahhud in the first sitting necessitates a forget- 
fulness prostration—if one remains seated afterwards for the length of time to say Allabumma salli 

“alā Mubammad, he must prostrate, while less than that is excused (Durr, Radd 1:313, 498; Tabyin 
1:193). In addition, for the imam of congregational prayer, a forgetfulness prostration is due for 
reciting aloud in a rak@ of silent recitation or vice-versa (see related section, p. 79), with less than 
one verse of Qur'àn being excused ( Tabtawi 2:6 0-1; Ikbtiyár 1:111; Radd 1:498; Tabyin 1:19 4). Also, 
if one remains silent for the length of time it takes to say Subbana ’Llah three times in a measured 
pace during any part of the prayer, while thinking—even if about the prayer itself or a deficiency 
therein—or while inattentive, then a forgetfulness prostration is due. However, if one continues 
verbally making remembrance of any sort while thinking or while inattentive, even recitation of 
Qur'àn, then prostration is not mandatory (Maréqi ‘l-Falab, Tabtáwi 2:76—7). Finally, a follower 
in congregation never performs the prostration of forgetfulness unless the imam does so, in which 
case he must follow the imam. If the follower makes any mistakes that would otherwise necessitate 
a prostration, they are excused. The latecomer performs the prostration with his imam, whether 
the imam makes the mistake before or after he joins. If the latecomer himself makes a mistake 
while making up his missed rak‘a(s), then he would perform his own prostration at the end of his 
prayer (Hadiyya 124; Durr, Radd 1:498—9). 

376 Hence, even if one were to accidentally omit all the mandatory (w4jib) requisites of the 
prayer, it is not sinful and he would have to perform only one prostration of forgetfulness, which 
consists of two prostrations, followed by an additional tashahhud and two saláms. These are the 
mandatory (wZjib) acts of the prostration of forgetfulness itself. The sunnas of it are: to do so after 
the first (normal) salām of the prayer, and to send blessings upon the Prophet # and make the clos- 
ing du'4' after the additional tashahhud in the sitting that follows the prostration of forgetfulness. 

Therefore, if one omits one or more mandatory (wåjib) requisites in a prayer, he continues 
the prayer and sits the final sitting at the end of the last rak'z, wherein he recites only the normal 
tasbabbud. He then makes one salam, turning his head to the right. He then performs the two extra 
prostrations and sits in a second final sitting, wherein he recites the tashahhud, blessings upon the 
Prophet %, and closing duz’, followed by two salams to end the prayer. 

If, however, one omits one or more mandatory (wdjib) requisites of the prayer intentionally and 
without a valid excuse, then it is sinful. He cannot perform a forgetfulness prostration. Rather, in 
order to rectify the deficiency in the prayer, it is mandatory (wajib) for him to repeat the entire 
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It is sunna to perform the prostration of forgetfulness after the first salam; 
thus if one does so before the salam, it is mildly disliked (makrith tanziban). 

One becomes absolved of performing the forgetfulness prostration ifa time 
in which prayers are disliked enters—such as the changing of the sun [after ‘asr] — 
or if the time expires such that the prayer is broken—such as sunrise [for fajr]. 

If one thinks he has finished a four-rak‘a prayer, [says the closing salams,] 
stands up and then realizes he had actually been in the first sitting [having 
prayed only two rakas], he should complete it??? and then perform the prostra- 
tion of forgetfulness. If someone else joins his prayer, it is valid. 

If one begins to rise for the third raka [in a three or four-rak‘a prayer] and 
then realizes he had not performed the first sitting, he should return to the 
sitting position.3”* The same ruling applies to the final sitting [i.e., he returns 
to it if omitted] as long as he had not prostrated. If, however, he performs the 
prostration of the extra raka [in this latter case], his obligatory (fard) prayer 
is invalidated [and becomes a voluntary prayer]. He then adds another raka 
such that the extra two rakas constitute an [additional] voluntary prayer for 
him, and then performs the prostration of forgetfulness.379 


prayer. The same ruling applies if one does something that is prohibitively disliked (makrah 
tabriman) related to the prayer (see related section, p. 85). 

In either case, if he fails to repeat the prayer before the time expires, then he has incurred 
another sin. Afterwards, according to Ibn ‘Abidin, it remains mandatory (wajib) for him to repeat 
the prayer, yet according to Imams Haskafi and Tahtawi, it is merely recommended (Hadiyya 124; 
Marági 'l-Faláb, Tabtáwi 2:59-61; Durr, Radd 1:486—7). 

377 Thatis, he should resume the prayer and perform its last two rak'as. This is possible as long 
ashe had not donean action contrary to the prayer, such as eating or speaking—i.e., with words that 
would otherwise nullify the prayer (see p. 83), while words of remembrance or Qur'ánic recitation 
are excused. Turning the torso away from the gibla direction also prevents one from resuming the 
prayer (Hadiyya 126; Durr, Radd 1:505; Imdád 492; Shalabi 1:199). 

378 It is mandatory (wájib) to return to the sitting position as long as he had not fully stood 
up. If he was closer to the sitting position when he returned to it—meaning that his knees were 
still bent upon recalling and sitting back down—he does not perform the prostration of forgetful- 
ness. If, however, he was closer to the standing position when he recalled—meaning that he had 
straightened his legs yet his back was still bent—he still returns to the sitting position yet performs 
the prostration of forgetfulness. 

Ifhis back was also straight though, he would have fully stood up and thus would not be allowed 
to return to the sitting position. Rather, he completes the prayer (having fully omitted the first sit- 
ting), and performs the forgetfulness prostration. Ifhe had fully stood up and nevertheless returned 
to the sitting position before completing the prayer, then the prayer remains valid yet he would 
have incurred sin (Hadiyya 125; Marági ’l-Falab 2:66-8; Durr, Radd 1:499-500;.Imddd 486-7). 

379 Thatis, once he performs the first prostration of the fifth rak’a—the extra rak'a added—after 
having omitted the final sitting after the fourth rak'z, the entire prayer automatically turns into a 
voluntary prayer consisting of four rak‘as. Now that he is in the midst of a fifth rak‘a, he may if he 
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Ifone needed to perform the prostration of forgetfulness but rather said the 
closing salams, after which another person [thinking him to be in prayer] joined 
him as a follower, then the follower’s joining will be valid only ifhe [the original 
person praying ] continues his prayer and performs the forgetfulness prostration. 

If one does not frequently have doubts** in the prayer, then a doubt in the 
prayer would invalidate it. If, however, it is frequent, he should make a reason- 
able estimation (taharri) [and adhere to it]. Otherwise, he should assume 
the lower number and sit after every raka that could possibly be the last one.?** 


THE PROSTRATION OF RECITAL (SAJDAT AL-TILAWA) 


The prostration of recital is mandatory (wajib),>* yet it can be delayed unless 
the verse is recited in the prayer; 34 


wishes add a sixth rak'z so as to perform a second voluntary prayer consisting of two rak'as. In any 
case though, after completing this prayer, he must still perform the obligatory (fard) prayer that 
he was originally performing. The same ruling applies to adding a third raka in fajr, or a fourth in 
maghrib. An exception, however, is that one does not add the second extra raka in maghrib, so as 
to keep the total number of rak‘as even (at four). Finally, as opposed to what is stated in the text 
above, one does not perform a forgetfulness prostration afterwards according to the sounder posi- 
tion (asabh) (Hadiyya 125; Maragi "l-Faláb, Tabtáwi 2:69-71; Imdád 488—9; Durr, Radd 1:501-2). 

380 This ruling refers to the first time in one's life as an adult that one has doubt during the prayer 
regarding the number of rak'as that have been performed, like if unsure whether one had prayed 
two or three rak‘as. Doubt in this context refers to equivalency of two matters, that is, a 50-50 split 
without inclination toward one option over the other. If, however, one has such a doubt after having 
completed the prayer—or after having sat the final sitting for the length of time it takes to recite 
the tasbabbud (i.e., after having performed the last integral ofthe prayer)— then the doubt is given 
no due consideration and is of no consequence. Only reasonable surety or certainty would be given 
consideration (Durr, Radd 1:505-6; Imdád 494; Maragi 'l-Falab, Tabtawi 2:78-9; Hadiyya 126). 

381 According to most scholars, frequent occurrence of doubt is established with the second 
time it occurs in one’s life as an adult. It is also important for one who has doubt during the prayer 
to not stop verbally making remembrance or reciting Qur'àn while thinking and making his rea- 
sonable estimation, so as not to necessitate a forgetfulness prostration by remaining silent for the 
time it takes to say Subbdna 'Lláb three times in a measured pace (see related note, p. 106) (Durr, 
Radd 1:506—7; Hadiyya 126-7). 

382 That is, if he is unable to make an estimation, he assumes the lower number of rak'as, per- 
forms a sitting after each rak'a since any one could be an even rak‘, and performs a forgetfulness 
prostration at the end (Durr, Radd 1:506—7; Maraqi "l-Faláb, Tabtáwi 2:80-2; Imdád 495). 

383 Even for one in a state of major ritual impurity (junub), who must perform it after becoming 
pure. However, it is not mandatory on a child or a woman in menstruation or postnatal bleeding, nei- 
ther by reciting nor by hearing the verse ( Tanwir, Durr 1:516). Also, itis prohibitively disliked (zmakrab 
tabriman) to skip or avoida verse of prostration and instead recite the rest of a sara ( Tanwir, Durr 1:523). 

384. If the verse is recited in the prayer, its prostration is mandatory therein, as it is deemed a 
part of the prayer itself. It cannot be performed after the prayer. Hence, finishing the prayer with- 
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Its legal cause is recitation of any one of fourteen specific verses, that are 
found in the following szzas: al-A'raf, al-Ra'd, al-Nahl, al-Isra, Maryam, al-Hajj, 
al-Furqàn, al-Naml, al-Sajda, $ad, Fussilat, al-Najm, al-Inshiqaq, and Iqra 
Bismi (al-Alaq) [see p. 194]. However, hearing the verse is a condition [for 
the prostration to be mandatory], even if it were recited in a language other 
than Arabic ¿f the listener understood its meaning.?*° 

It can be fulfilled by an extra bowing or an extra prostration in the prayer 
[if the verse is recited in that prayer]. The normal bowing of the prayer can 
also suffice, yet only if one intends the prostration of recital thereby, while the 
normal prostration of the prayer will suffice even if not accompanied by such 
an intention, as long as it [i.e., the normal bowing or the normal prostration] 
is performed immediately? after its recital.” 

Joining the congregation in a rak‘@ in which the imam had recited a verse 
of prostration [and had already prostrated for it] is effectively like joining him 
in it [i.e., the prostration];?*? otherwise, he must perform his own prostration??? 


if he heard it from the imam. 


out prostrating for the verse is sinful, and even within the prayer its delay is sinful (Imddd 497-8; 
Durr, Radd 1:517-8; Bada’i‘ 1:448). 

385 Hence, it is not mandatory on one who did not hear its recital, even if he were present at 
the place of recital (Radd 1:513—4). Also, it is not mandatory if one hears an echo of the recital 
(Marági ’l-Falah 2:92; Tanwir 1:517). Based on this ruling, one does not have to prostrate for hear- 
ing a recording, but does for a live broadcast. 

386 Thatis, with respect to bearing a verse of prostration, if it is recited in a language other than 
Arabic, the prostration is not mandatory unless one understood its meaning. If recited in Arabic, 
however, one must perform the prostration whether he understood it or not, unless he does not 
know Arabic and did not know that it is a verse of prostration. With respect to reciting a verse of 
prostration in a language other than Arabic, the prostration is mandatory whether one understood 
it or not (Hadiyya 128; Radd 1:514). 

387 That is, if one recites more than three additional verses afterwards, it is too late for the 
normal bowing or normal prostration to fulfill the prostration of recital. It would then have to be 
performed within the prayer with an extra bowing or an extra prostration. If three additional verses 
are at the end of the såra, such as in al-Inshiqaq or al-Isra the normal bowing or prostration can 
still suffice after those final three verses (Radd 1:519). In general, an immediate extra prostration 
is most preferable (Hadiyya 129). 

388 Ifthe imam in a silent prayer recites a verse of prostration, he should fulfill the obligation 
by the normal prostration of the prayer. Otherwise, it is disliked for him to recite such a verse in 
a silent prayer, for he will either omit the mandatory prostration altogether or perform an extra 
prostration to fulfill the obligation, which in turn will confuse the congregation (Hadiyya 135; 
Durr, Radd 1:519). 

389 Therefore, he does not have to perform its prostration, neither within the prayer nor outside 
of it (Maraqi 'I-Falab, Tabtáwi 2:100; Hadiyya 130; Durr, Radd 1:518). 

390 Thatis, if he misses that rak, and had heard the verse of prostration from the imam, then 
he must perform his own prostration outside of the prayer (Durr, Radd 1:518). 
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One prostration suffices for the recital of a verse of prostration multiple 
times if [that verse is] repeated in the same sitting.” 

If a verse of prostration is recited before the prayer, then one’s prostration 
for it within the prayer suffices; the opposite, however, does not hold.» 

It is recommended for one to recite it silently if someone else is present 
and not paying attention.?? It is also recommended for one to stand before 
performing its prostration.??* 

All the conditions of the prayer are stipulated for the validity of the prostra- 
tion of recital, except the opening tabrima. 

It is performed in the following manner: one prostrates once between two 
takbirs, both of which are sunna. One does not raise the hands, recite tashab- 
hud, or say closing salams. 


THE PROSTRATION OF GRATITUDE 


There is difference of opinion as to whether the prostration of gratitude is 
legislated [i.e., recommended without being disliked] or disliked.** If one 
desires to express gratitude, he should pray two rak‘as out of gratitude to Allah, 
Glorious and Exalted. 


391 One must perform a separate prostration if a different verse of prostration is recited, even if 
in the same sitting. If the same verse is repeated in the same sitting, then one prostration suffices. If 
it is repeated in different sittings, a separate prostration is mandatory per sitting. Legally, a change 
of sitting can be actual or effective. An actual change of sitting occurs by moving three or more 
steps if one is outside in an open area, while two steps or less is not a change of sitting. An actual 
change also occurs by switching to a different room if one is indoors, or by leaving the mosque. 
One room or mosque, however, is considered one area whereby moving around does not affect 
one’s sitting. An effective change occurs by engaging in an unrelated action between recitations, 
like eating three or more bites of food, taking three or more sips of a drink, or speaking with three 
or more words. Less than that does not affect one’s sitting, nor does engaging in remembrance of 
Allah (dbikr), standing up, sitting down, or just remaining silent while seated, even if for a long 
time (Marágqi ’l-Falab, Tabtawi 2:102—5; Hadiyya 131-2). 

392 ‘That is, if the verse is recited in the prayer, its prostration must be performed within that 
prayer, not outside the prayer (Hadiyya 130; Tanwir, Durr 1:518). 

393 Ifhe does not know whether those around him are prepared to prostrate, or feels it will be 
difficult for them, he should recite it silently. If someone else is preoccupied with some work and 
therefore does not hear the recital, it is not mandatory for him to prostrate (Hadiyya 133). 

394 And according to some, to stand up again afterwards (Durr 1:515). 

395 Therelied-upon position and that of legal verdict (fatwé) is that it is recommended in gen- 
eral, especially when one receives a manifest blessing or is protected from a calamity, yet disliked 
specifically after the prayer, so that ignorant people do not deem it to be mandatory (wajib) or a 
sunna (Hadiyya 135; Durr, Radd 1:524). 
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An important note regarding a method of warding off every harm and stress 
Imàm Nasafi and others have stated, "If one recites all [fourteen] verses of 
prostration in one sitting, and performs a separate prostration for each verse, 


then Allàh Most High will take care of all his worries [in both this life and 


» 


the next]" [p. 194]. 


THE FRIDAY PRAYER (JUMU4) 


The Friday prayer is an individual obligation (fard ‘ayn), with its conditions,” 
namely: 


O Being male, 


oO 


Being a freeman, 

D Residence in a city, or [even] in its outskirts according to the 
sounder position (sab) [i.e., within city limits]? 

Sound health, 

Safety from any oppressor [i.e., general safety of passage], 

Sound eyesight,?9? 

Ability to walk.**? 


boaaa 


396 That is, attending the Friday prayer is obligatory on every Muslim that fulfills these con- 
ditions. If one of these conditions is not met, it is not obligatory. Rather, one may either attend 
nevertheless, as it still takes the place of zuhr—and if a man, may even lead the Friday prayer—or 
pray zuhr elsewhere (Mukhtar 1:126; Tanwir, Durr 1:548). 

397 Hence, the Friday prayer is not obligatory on travellers—even if staying in a city (unless 
residing therein for 15 days)—nor on those that reside well outside city limits (Mardaqi 'I-Falab, 
Tabtáwi 2:115-6; Tanwir, Durr 1:553). 

398 That is, to be free from an illness that prevents one from leaving on his own (without help 
from another), or an illness that would worsen by going out. The same ruling applies to one taking 
care ofan ill person who would be left unattended if the caretaker would leave for the prayer, as well 
as to a very old, debilitated man (Maragi l-Falah, Tabtawi 2:117; Hadiyya 136; Durr, Radd 1:547). 

399 Ibn ‘Abidin maintains that the Friday prayer is obligatory on someone with poor eyesight 
yet who normally walks around town, knows its roads and goes to (for example) the marketplace 
alone without undue hardship, and can therefore go to the mosque without having to ask anyone 
for help (Radd 1:547-8). 

400 That is, if one is unable to walk on his own, then he is absolved of the obligation, even if 
he finds someone or something to carry him (Radd 1:547-8). Another excuse that absolves one 
from the obligation of attending the Friday prayer, or any congregational prayer for that matter, is 
heavy rain, snow, hail, or mud (whereby there is undue hardship in going to the mosque) (Marági 

"I-Faláb, Tabtawi 2:17; Hadiyya 137; Durr 1:548). 
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The conditions of its validity**' are the following: 


A city, or its outskirts,*° 

The head of state or one appointed by him [to lead the prayer],*? 
The time of zuhr,4** 

A sermon (khutba) that precedes it, delivered intentionally, also in 
the time of zuhr,*5 


ooo oa 


Li 


The presence of even one person to listen to the sermon, that per- 
son being among those with whom the Friday prayer is valid, 9 

O General permission [for Muslims to join its congregation ],*? 

D A congregation of [at least] three men other than the imam, even 
if they are slaves or travellers.*** The condition is that they remain 
in the prayer with the imam until he prostrates—that is, if they 
[break the prayer and] leave him alone after he has made prostra- 
tion, he is to complete the two rakas of the Friday prayer on his 
own; otherwise, it is rendered invalid.*° 


401 Thatis, if even one of these conditions is not fulfilled, the Friday prayer itself is rendered 
invalid. 

402 Thatis, the Friday prayer is valid only if performed in a town or city—within city limits—as 
opposed to in a small village or open desert. Within a city, it may be performed in multiple places 
(Kanz, Tabyin x:217—8; Imdád 520; Multagá 1:165, 167; Durr, Radd 1:541). 

403 If for some reason there is no ruler, or there is no permission from him, yet nevertheless 
a group of Muslims congregate and agree on someone to lead the Friday or ‘Id prayers, it is valid 
(and, hence, obligatory to attend) (Tabtáwi 2:119-20; Durr, Radd 1:540-1). 

404 Hence, the Friday prayer is not valid if performed before the prayer time, and is invali- 
dated by the expiration of the prayer time (Hadiyya 138; Kanz, Tabyin 1:219; Multagá 1:166, 169; 
Tanwir 1:5 43). 

405 Hence if there is no sermon, or if the sermon is delivered before the time of zuhr, or if it 
is delivered after the prayer, then the Friday prayer itself is rendered invalid, even if the prayer is 
performed in the time of zuhr (Shalabi 1:219; Durr 1:543). 

406 Thatis, a sane adult that is male, even if a traveller or if ill, as opposed to a woman or child 
(Marági ’l-Falah 2:122-3; Hadiyya 139; Radd 1:543). Imams Haskafi and Shurunbulali mention 
that the presence of one such person is sufficient for the sermon, whereas most scholars mention 
that a congregation (i.e., at least three men) is necessary. Ibn ‘Abidin seems to incline toward the 
latter opinion (Durr, Radd 1:543). 

407 ‘That is, no Muslim may be barred from joining the Friday prayer; otherwise, the prayer 
itself is rendered invalid. Ibn ‘Abidin, however, suggests that if those that are barred are still able 
to attend the Friday prayer elsewhere, then it is valid (Radd 1:546). 

408 Thatis, a condition for the prayer itself is a congregation of at least three men, even if they 
did not attend the sermon. They may be people who are not obligated to attend, such as travel- 
lers or people that are ill, as opposed to women or children, who would not fulfill the condition 
regardless of their number, even ifaccompanied with two men (Hadiyya 140; Durr, Radd 1:545—6). 

409 Thatis, if they leave him before the first prostration, the prayer is rendered invalid, so he 
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Any vicinity that has its own governor (amir) and judge (qadi) carrying 
out the law and establishing penal punishments (Pudz4) is considered a valid 
city (misr) for the Friday prayer. 

The minimum obligation for a valid sermon is one tasbiha or one tahlila.*° 
It is sunna [for the one delivering it (kbatib)] to perform two sermons, with a 
sitting in between, in a state of ritual purity and while standing.*" 

It is mandatory (wajib) to hasten (sa‘y)** to the Friday prayer, at the first 
call to prayer, leaving any sort of distraction [unrelated to preparation for the 


prayer]. 

Once the imam emerges [from his quarters, or if there are no quarters, once 
he stands to ascend the pulpit (mimbar)], one may not pray or speak [until 
after the prayer].*? It is disliked to eat, drink, fiddle around, or turn to and 
fro during the sermon. 

It is also disliked to leave the city after the [first] call to prayer (adhan) 
without having prayed the Friday prayer.*"* 


instead prays four rakas of zuhr (Hadiyya 140; Radd 1:545-6; Multaga, Majma“ al-Anbur 1:168). 

410 That is, to say Subbána ’Llah once (tasbiba), or Lá ilaha illa ’Llah once (tablila); the same 
applies to al-Hamdu li "Lláb once (tabmida). However, to do so with any of these phrases alone is 
disliked. Ibn ‘Abidin states that it seems to be mildly disliked (tanzihan), which is the opinion of 
Imam Tahtawi (Mardqi 'l-Faláb, Tabtáwi 2:127; Hadiyya 139; Durr, Radd 1:543). 

411 All of these, however, are not conditions for its validity. In addition, it is disliked for the 
sermons to be excessively long, as well as to not contain recitation of at least one Qur’anic verse, 
blessings upon the Prophet 3$, and exhortation to piety (taqwd) (Durr, Radd 1:544; Multaga, 
Majma“ al-Anhur 1:168). 

412 Hastening to the Friday prayer is actually obligatory (fard) (Hadiyya 141; Imdád 532; Radd 
1:552), as is leaving anything at the first call to prayer (adhd) that would impede one from hasten- 
ing to it (Imddd 533; Radd 1:552), including trade if attending the prayer is obligatory on either 
the buyer or seller. If, however, both parties are exempted from attending, then it is not sinful to 
conduct business at that time (Maráqi 'l-Falah, Tabtawi 2:133). 

413 Everything that is prohibited in the prayer itself is prohibited during the sermon, as remain- 
ing silent and listening to it is mandatory (w4jib). Hence, one does not reply to a greeting or to a 
sneeze, command to good or forbid evil, or even say Subbána 'Lláb. One does not make supplica- 
tion (du@’) or respond to it with amin, except within one’s heart. Any type of speech during the 
sermon is deemed prohibitively disliked (makrith tabriman). Likewise, when the imam ascends the 
pulpit, he should not greet the congregation. When he commands them to send blessings upon the 
Prophet &, they do so internally without saying it. They should not even raise their hands during 
his supplication (Maragi 'l-Faláb 2:135—6; Hadiyya 141; Durr, Radd 1:550—1). 

414 With the exception of someone who, intending to embark on a journey, would miss his 
caravan were he to pray the Friday prayer, and is unable to undertake the journey by himself 
(Hadiyya 141; Radd 1:553). Otherwise, to do so is prohibitively disliked (makrah tabriman) for 
those on whom attending is obligatory (fard), yet permissible for those excused (Tabtawi 2:137). 
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The Friday prayer takes place of the zuhr prayer, [even] for one excused 
from attending, like a traveller or person that is ill. 

Ifone joins [the congregation of | the Friday prayer in the zasbabbud [i.e., in 
the final sitting], or [even] in the prostration of forgetfulness,** he completes 
it as the Friday prayer.*'? 


THE ‘ID PRAYER 


The two ‘Id prayers are mandatory (wajib) on the one for whom the Friday 
prayer is obligatory (fard), with its same conditions, except for the sermon, 
which is a sunna for them.*? 

On the Day of Fitr [1* of Shawwal], it is recommended (mustahabb)** to 
eat an odd number of dates or something else [sweet], perform the ghusl, apply 
scent, use the toothstick (siwak), wear one’s finest clothes, and pay the charity 
of the end of Ramadan (sadaqat al-fitr)*? —based on one's ability—before 
leaving for the prayer area (musalla). 

One should head out walking, silently*?? reciting the zakbirs until the 
beginning of the ‘Id prayer. He should [ideally] return [back home] from a 
different route. 

It is disliked to pray voluntary prayers in the mosque [i.e., "Id prayer area] 
in any case, as well as in one's home before the ‘Id prayer.*^ 

Its time starts after the sun has risen one [or two] spear's length [above the 


415 Although later scholars preferred that the imam of the Friday or "Id prayers not perform the 
prostration of forgetfulness, so as not to confuse the large congregation. If he does so nevertheless, 
itis valid and not disliked, but merely less preferable (Tabtawi 2:139; Hadiyya 140; Radd 1:550). 

416 That is, when he rises to make up the missed rak‘a(s), he completes the two rak'as since it 
remains the Friday prayer and does not become zuhr. 

417 As opposed to that of the Friday prayer, the sermon of the ‘Id prayer is a sunna, and is to 
be delivered after the prayer itself. Hence, if it is omitted or performed before the prayer, there 
is heavy blame incurred, yet the ‘Id prayer is still valid and would not be repeated (Shalabi 1:219; 
Durr, Radd 1:555). 

418 The sound position (sabih) is that these things are actually emphasized sunnas, specifically 
for men (i.e., those attending the prayer) (Radd 1:556). 

419 This charity is actually mandatory (wdjib). What is sunna is to give it—as well as to do all 
ofthe above, including eating something— before leaving for the prayer area (Durr, Radd 1:556—7). 
Today many Muslims give this charity at the prayer area itself before the prayer, which is also valid. 

420 As opposed to the takbirs of ‘Id al-Adha, which are recited aloud on the way to the prayer 
area (Radd 1:557). 

421 Thatis, it is mildly disliked (makräh tanziban) to perform voluntary prayers at the prayer 
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horizon— namely, after the time period in which prayers are disliked] until mid- 
day (zawal). If there is a valid excuse, it may be delayed until the following day.*** 

The way of performing the prayer is the following: 

One makes the intention of performing the ‘Id prayer. The follower makes 
the additional intention of being a follower. Then [after the opening tahrima] 
both the imam and congregation recite the opening supplication (thand@’), after 
which they all pronounce three extra takbirs, raising their hands for each one.*?? 
Next the imam says the ta‘awwudh and the basmala silently, and then recites 
the Fatiha and a sära [aloud]. It is preferred for the sära to be Sabbibi sma 
Rabbika 1-A1é [Sarat al-Ala]. He then bows [and finishes the zz& like normal]. 

When he stands for the second vak, he begins with the basmala [silently], 
followed by the Fatiha and [preferably] Sürat al-Ghashiya [both recited aloud]. 
He then performs three extra takbirs [all of which are mandatory (wajib)] in 
this second 2&2, raising his hands for each one. This method is more preferable 
than performing the extra sakbirs of the second raka before the recitation.**^ 

After the prayer, the imam delivers two sermons in which he teaches [the 
congregation] the rules pertaining to the charity of the end of Ramadan 
(sadaqat al-fitr). 

The rules of Adha [the 10" of Dhul-Hijja] are similar to those of Fitr, yet 
[with the following exceptions]: eating is delayed** until after the prayer; the 
takbirs on the way [to the prayer, as well as at the prayerarea] are said aloud; 
and the rules of the ritual sacrifice (udhiya)*** as well as the zakbirs of the three 


area, both before and after the ‘id prayer, as well as to do so at one's home beforehand. It is not 
disliked at one’s home afterwards, but rather recommended (Durr, Radd 1:558). 

422 By agreement of our scholars, the ‘Id prayer may be performed in multiple places within one 
city. In addition, it may be delayed up to midday (zawal) of the following day—but no later—for a 
valid excuse, such as heavy rain, or lack of visibility of the crescent moon. If delayed without a valid 
excuse, the prayer is invalid (Maragi 'l-Falah, Tabtáwi 2:159; Hadiyya 143; Tanwir, Durr 1:561-2). 

423 Each takbir is mandatory (wájib); raising the hands for each takbir, in the manner one does 
for the opening tabrima, is sunna. Between each takbir, one keeps his arms to his sides. One does 
not raise the hands for the takbir of bowing (Marági 'l-Faláb 2:155; Hadiyya 142; Durr, Radd 1:561). 

424 Both methods are allowed, as well as adding more takbirs, such as the common method 
of seven in the first rak/ and five in the second rak‘a. In any case, it is mandatory (wdjib) for the 
congregation to follow the imam, unless he does more than sixteen takbirs total, in which case they 
remain silent (Maráqi "I-Faláb 2:155-6; Hadiyya 143; Durr, Radd 1:559). 

425 Thatis, itis recommended to delay eating until after the prayer, even for children and, based 
on the practice of the Companions, babies that suckle. Yet it is not disliked to eat beforehand, not 
even mildly (tanzihan), as it relates more to etiquette (adab) (Durr, Radd 1:562). 

426 It is recommended (mustababb)—but not mandatory (wajib), even for the one perform- 
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days after ‘Id al-Adha (zasbriq) are taught in the sermon.*” This ‘Id prayer may 
be delayed up to three days if there is a valid excuse.*** 

According to the Imam [Abū Hanifa], the zakbirs of tasbriq are mandatory 
(wajib) from fajr of ‘Arafa until ‘asr of Nahr [i.e., the Day of ld], after? each 
obligatory (fard) prayer performed in a congregation that is not disliked, on both 
the imam that is a resident in the city as well as his followers in each congregation. 

‘The two [companions—Abü Yusufand Muhammad] maintained that these 
takbirs are mandatory (wajib) on even the one praying alone, the traveller, and 
the resident of a village;*° [and that they are to be recited] until ‘asr of the fifth 
day after the Day of “Arafa. This is the opinion that is acted upon (bihi yu^mal) ^» 

There is no harm in reciting the takbirs after the ‘Id prayer [itself]. 

They [the zakbirs of tashriq] are to say: 


Allah is the greatest, Allah is the greatest; There is no deity except Allah. Indeed, Allah is 
the greatest, Allah is the greatest; For Allah is all praise [p. 195]. 


It is recommended to add: 


Allah is indeed the Greatest; Much Praise is for Him; Glory be to Him, with much 


praise, morning and evening. There is no deity except Him alone; He fulfilled His 


ing the ritual slaughtering—to refrain from cutting nails and trimming hair in the first ten days 
of Dhü 'l-Hijja (Radd 1:565). 

427 The takbirs of tasbrig should also be taught in the sermon of the Friday prayer before ‘Id, 
as it is mandatory (wZjib) to say them starting on fajr of the Day of ‘Arafa (the day before ‘Id), as 
explained above (Maraqi 'l-Faláh 2:161-2; Radd 1:562). 

428 That is, it is valid up to midday (zawdl) on the 12^ of Dhü 'l-Hijja, even without an excuse, 
although in that case the delay would entail doing wrong (isda); with a valid excuse, there is no 
blame (Durr, Radd 1:562). 

429 That is, from fajr of the 9" until ‘asr of the 10", the Day of ‘Id, for a total of eight prayers 
(Durr 1:564). To fulfill the requisite, they must be recited immediately after each prayer, without 
a break of something contrary to the prayer, such as leaving the mosque or speaking, even if by 
accident or out of forgetfulness (Durr, Radd 1:563). 

430 That is, on everyone that must perform the prescribed daily prayers (Radd 1:564). 

431 This is also the position of legal verdict (fatwa). It is to be recited from fajr of the 9*^ until 

‘asr of the 13", for a total of twenty-three prayers. It must be recited once immediately after every 
obligatory (fard) prayer—including the Friday prayer and, ifit is the general practice of the Muslims 
in one’s area, the ‘Id prayer—but not after witr, sunna or voluntary prayers. It must be recited by 
everyone, male or female, whether praying in congregation or by oneself. Women, however, should 
recite it silently. If the imam forgets to recite it, the follower must do so nevertheless. The latecomer 
to a congregation recites it after making up his missed rak'a(s) (Maragi "l-Faláb, Tabtawi 164-5; 
Imdád $50; Durr, Radd 1:563-4). 


16 


RITUAL PRAYER 


promise, gave victory to His servant, strengthened His soldiers, and [He] alone 
defeated the confederates. There is no deity except Him. We worship none but Him, 
practicing the religion solely for His sake, even if the disbelievers hate it. O Allah, 
send blessings upon our Master Muhammad, and upon the family of our Master 
Muhammad, and upon the Companions of our Master Muhammad, and upon the 


wives of our Master Muhammad; and send abundant peace on them all [p. 196]. 


Imitating the pilgrims’ standing of the Day of ‘Arafa is not an act of wor- 
ship.** 


THE PRAYER OF ECLIPSE (KUSÜF WA KHUSÜF) 


It is sunna to pray two rak'as similar to a voluntary prayer when there is a solar 
eclipse (Euszf), performed [in congregation] with the imam of the Friday 
prayer, yet without the call to prayer (adbaz), call to commencement (ig4zza), 
loud recitation, or sermon. 

It is sunna to prolong its recitation, bowing, and prostration. Afterwards, 
the imam should make supplication (747. He may either sit facing the gibla, 
or stand facing the congregation, the latter being preferred. The congregation 
should continue saying 47277 as he supplicates until the sun fully appears. 

Ifthe imam does not attend the prayer, they should pray separately, as they 
should [normally] for a lunar eclipse (&5uszf), darkness during the daytime, 


strong winds, or any general catastrophe or terror. 


THE PRAYER FOR RAIN (ISTISQ4’) 


[During a time of drought] it is recommended (zustababb) for members of 
the community to leave the city for it [i.e., the prayer for rain] for three days, 
on foot and in shabby clothes, in a state of humbleness and reverence for Allah 
Most High. They should give some charity every day before going out. 
It is recommended [for the entire community to go out, and hence even] 
to take with them their animals, as well as the elderly and the children. 
432 Hence, it should not be performed, as it is not from the sünna but rather an innovation 


in religion, and is therefore deemed prohibitively disliked (zeakrüb tabriman) (Marági ‘l-Falah, 
Tabtawi 2:161—-2; Imdád 548; Radd 1:562). 
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Everyone should pray however much he wishes, [but] individually. 
Afterwards, they make supplication and seek forgiveness from Allàh Most 
High. The imam then stands facing the 4ib/z, raising his hands, while the 
people remain sitting, responding with 47min to his supplication, [ideally] of 
that which has come in the Noble Sunna, [such as]: 


O Allah! Bless us with abundant and pleasant rainwater that will deliver us [from 
this calamity], immediately rather than delayed; one that fills the entire horizon 
and pounds hard on the earth, completely covering our lands, lasting as long as 


is needed [p. 196]. 


It is not sunna for the imam to turn his garment.*? 
Non-Muslims may not attend this prayer. 


THE PRAYER OF FEAR (S4LAT AL-KHAWF) 


If there is intense fear**+ due to an enemy [attack], a group of Muslims should 
block offthe enemy while another group performs half the prayer in congrega- 
tion [with the imam], i.e., [one raka of a two-raE'4 prayer, or] two rakas of a 
three or four-rak‘a prayer. 

After finishing, this group [excluding the imam] goes out to the enemy 
while the second group comes forth and prays the remainder of the prayer 
with the imam, after which he alone makes the closing salams. This second 
group then goes back to the enemy, while the first group returns to finish the 
prayer, which they do without any recitation. After making their salams, they 
go back to the enemy while the second group comes back and finishes their 
prayer, with recitation. 

If the fear intensifies even more, everyone prays separately, while riding 
[their conveyances], with head movements toward any direction possible. 


433 As opposed to all three other schools of thought (Al-Durr al-Muntagdé 1:140). 

434 This prayer is designed to accommodate Muslims defending their lands from an enemy in 
a situation where each group among the Muslims wants to pray behind the imam, and altogether 
they only want one imam; in such a case, the fear prayer is legislated, in order to prevent any internal 
disputation. Otherwise if there is no potential disputation, then it is best for each group to pray 
in its own congregation with its own imam (Mardqi ‘l-Falab 2:188; Durr, Radd 1:569; Tabyin 1:232; 
Majma‘ al-Anbur 1:177). 


118 


RITUAL PRAYER 


It is recommended to carry one’s weapons while performing the prayer of fear. 


THE FUNERAL PRAYER (J4NAZA) AND BURIAL 


It is sunnat to direct the person on his deathbed (muhtadar) toward the qibla, 
such that he faces it while on his right side. It is permissible, however, to do so 
while he is lying on his back [with his feet directed toward the gibla], yet his 
head should be [slightly] raised with something.* 

Then the shahada should be recited in his presence, so that he may pro- 


nounce it. This is referred to asz and it is also performed after his burial.” 
When the person dies, his j jaws should be closed and fastened, and his eyes 


should be shut. The one closing his eyes should say: 


In the Name of Allah, and on the way of the Messenger of Allah &. O Allah, 
make his affair smooth for him; ease for him that which is to follow; make him 


felicitous by his meeting You; and make that which he has gone off to better than 
that which he has left [p. 197]. 


Next, his nakedness (‘awra)*3® should be covered. The rest of his clothes are 
then removed, and he is given wud’ except for the rinsing of the mouth and 
nose. Then the entire body will be washed [a ghusl of ideally three complete 
washes to fulfill the sunna] with water and, if possible, lotus-tree leaves (sidr) 
or the like [otherwise, warm water alone suffices]. [Before the ghusl, however, | 
his beard and hair are washed with mallow leaves (khitmi) or [any type of] 
soap. [Next, when actually performing the ghus/] the body is washed from its 


435 Thatis, as long as it is not difficult for him. Otherwise, he is left alone in whichever position 
he is in, or placed in the position that is least cumbersome for him (Tanwir 1:570; Tabtáwi 2:189). 

436 Such that his face is directed toward the gibla rather than the sky (Maraqi 'lI-Faláb 2:190; 
Radd 1:570). 

437 Talgin ofthe person on his deathbed is recommended, so that his final words before death 
are Lá ilába illa "Lláb. He should not be commanded to recite it. Rather, it should merely be recited 
in his presence, and in a gentle manner as he is already in a difficult state (Mardgqi 'l-Falab 2:191; Durr 
1:570—1). Asto its performance for the deceased after burial, there is a difference of opinion among 
the Hanafi scholars. The author maintains that it is legislated and should therefore be performed. 
At the very least, if done by some, it should not be denounced by others, as there is benefit in it for 
the deceased (Durr, Radd 1:571). 

438 ‘That is, from the navel to the knees, although according to another opinion, covering the 
private parts alone suffices (Radd 1:574). 
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right side first, followed by the left [thus comprising the first two washes]. 
He is then made to sit up, and his abdomen is gently wiped [to remove any of 
its contents]. Thereafter, pure water is poured over his body [for the third and 
final wash of the ghusl ].*** The body is then dried with a cloth. His hair should 
not be combed, and his nails should not be trimmed. The funeral shrouds 
should be perfumed with incense an odd number of times and then wrapped 
around the body. A mixture of fragrant substances (hanü) is placed on his 
hair and beard, and camphor on his feet, knees, hands, forehead, and nose 
[(masajid)—the limbs upon which he would prostrate, so as to honor them]. 


The man’s funeral shrouds according to the sunna (kafan al-sunna) consist 


[all preferably taken] from [the quality or standard of] that which he would 


wear in his life [for the Friday or ‘Id prayers]. Shrouds made from white cotton 
are most preferred. Both the inner and outer shrouds should cover the body 
from the top of the head to the bottom of the feet.**' The long shirt*#? should 
not have any sleeves, gore, or opening at the neck,** and its ends should not 
be hemmed. 

It is disliked to place a turban on the head [of the deceased]. 

The inner shroud is wrapped [first] from the left side, then from the right 
side. If it is feared that the shrouds will open up [e.g., if the burial site is far], 
they should be tied. 

The inner and outer shrouds [alone] are sufficient [to fulfill the obligation 


for a man] a al- Hifa iya). 


439 As the author mentions in his Imddd, the body is first placed on its left side for the first 
complete wash, which starts on the right side ofthe body and ends on the left side (“the side touch- 
ing the plank"). It is then placed on its right side for the second wash, which starts on the left side 
of the body and ends on the right side (“the side touching the plank”) (573). 

440 Both the Arabic published edition and the manuscript mention here that water is poured 

“over the right and left sides” of the body. What is meant—as mentioned by the author himself 
in Imdad al-Fattah (573)—is that the body is laid on its left side for the third and final complete 
wash. Each wash was of the entire body, so as to fulfill the sunna of three complete washes. For the 
inserted brackets above, see Imdad (573) and Babr (2:302-3). 

441 Yet with the outer shroud being a little longer so as to facilitate the tying of the shrouds 
(Imdád 577). 

442 Its length should be from the base of the neck to the bottom of the feet (Imdad 576). 

443 Rather, it is sufficient to have only enough space for the head to get through, instead of 
making an extended slit further down the chest like normal shirts (TabtZwi 2:216). 
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For the minimally sufficient shroud (kafan al-kifaya) for a woman, the head 
covering is enough [in addition to the two main shrouds]. 

Her hair is tied into two braids, which are placed on her chest above the 
long shirt; then the head covering above it yet underneath the outer shroud;*** 
and lastly, the extra cloth for her breasts over the outer shroud.*#5 

The bare minimum shrouds (kafan al-dariira) [for either gender] is based 
on whatever is available. 

The Funeral Prayer (janaza) is a communal obligation (fard kifaya).**° 

It is performed by saying [in one’s heart], “I intend to pray for the sake of 
Allah Most High, and to supplicate for the deceased.” The follower should 
additionally intend to pray behind the imam. 

One then says the first takbir*47 [to commence the prayer] and recites the 
opening supplication (thand’), although it is permissible to recite the Fatiha.*#* 
He then makes the second takbir, after which he sends blessings upon the 
Prophet &. Next, he makes the third zakbir and says:**? 


444 That is, underneath both the inner and outer shrouds (Tabtawi 2:217; Radd 1:579). 

445 The ideal way to shroud the man is to spread the outer shroud, and then the inner shroud 
above it. The long shirt is then laid on top with the upper flap ofit rolled up. The body is placed on 
top of this arrangement and first wrapped in the long shirt, and then the inner shroud is wrapped 
around the body, left side first (so the right side is on top). Finally, the outer shroud is wrapped in 
the same manner (left side first). 

For the wornan, the outer and inner shrouds are similarly spread (outer first, then inner above 
it). The long shirt is then laid on top with the upper flap of it rolled up. Her body is placed on top 
of this arrangement and then wrapped in the long shirt. Before the two shrouds (inner and outer) 
are wrapped around her, however, the khimdr is placed over her head and face. Then both shrouds 
(inner and outer) are wrapped over the body, left side first, one ata time (like with the man). Lastly, 
placed above the outer shroud, the khirga is used to tie her breasts, left side first. Some scholars, 
however, maintained that it is tied beneath the outer shroud (Durr, Radd 1:579; Maragi "l-Falab, 
Tahtáwi 2:217). 

446 That is, if even one person in the community fulfills the obligation, the entire community 
is absolved of it. The same ruling applies to the preparation of the body (i.e., its washing), its 
shrouding, and its burial (Hadiyya 144). Ifno one performs these rights, however, then the entire 
community is sinful for having abandoned them. 

447 This is the only takbir in which one raises the hands (Tanwir 1:585). Also, all four takbirs 
are said aloud, while the closing two salams are said silently (Hadiyya 146). 

448 After the first takbir, one may say the Fatiha with the intention of du‘@’, but not with the 
intention of recitation of Qur’an, as that is deemed prohibitively disliked (makrih tabriman) 
(Durr, Radd 1:586). 

449 After the third takbir, one may say any d44' regarding affairs of the afterlife, ideally sup- 
plicating for oneself, one’s parents, the deceased and all Muslims. It is preferable, however, to recite 
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O Allah, forgive him and have mercy on him. Give him well-being, and pardon 
him. Honor his place of residence, and make his entrance expansive. Wash him 
with water, ice, and snow. Purify him from sins just as a white garment is purified 
from filth. Replace his abode with a better one, his family with a better one, and 
his spouse with a better one.55? Enter him into Paradise, and save him from the 


punishment of the grave and that of the Fire [p. 197]. 


He then says the fourth zakbir, followed by the closing [two] salams. 
One does not seek forgiveness [in the jaz4zz prayer] for a deceased child 


or insane person [as neither bears legal responsibility]; rather, one says: 
MUKALLAF 


O Allah, make him one who is sent forth*? on our behalf, as well as a reward and 
a stored treasure for us. Make him an intercessor for us, and accept his interces- 


sion [p. 197]. 


If the deceased is buried without a funeral prayer, then it is to be performed 
over his grave, unless the body has disintegrated [which is known by estimation]. 

The funeral prayer is performed over a miscarried fetus (sig) if most of it 
came out while it was alive*** before dying. Otherwise, the fetus is washed, 
wrapped in a cloth, and buried without a funeral prayer. 

‘The most deserving of leading the funeral prayer is the head of state, followed 
by his representative, the judge, the local imam, and finally the guardian (w242).5? 

The funeral prayer is not performed over rebels or highway brigands.** 


a du‘@’ that has been transmitted from the Prophet &&, such as the one mentioned above (Durr, Radd 
1:585). Also, according to the sound position of the school, there is no du ' after the fourth takbir, 
although some scholars deemed it good to recite a short one (Hadiyya 146; Radd 1:585). 

450 Ibn ‘Abidin mentions that what is meant by replacement of family and spouse is a replace- 
ment of their qualities, not a replacement of their entities; i.e., they will be the same people, yet 
with improved characteristics and traits (Radd 1:585). 

451 That is, sent forth to the Watering Pool of the Prophet 2% (bawd) to make ready its water 
for them, or sent forth to prepare beneficial things for his parents in the Everlasting Abode (Durr, 
Radd 1:587). 

452 That is, by displaying some sign of life such as crying or movement of a limb. In that case, 
the body is washed, and the funeral prayer is performed. Also, the baby would inherit, be inherited 
from, and be named. Otherwise if there is no sign of life, the body is washed, given a name, wrapped 
in a clothe and buried without any funeral prayer (or inheritance) (Hadiyya 148). 

453 The order of guardians in leading the funeral prayer is that of marriage and inheritance, 
yet with the father first (i.e., father, son, brother, then paternal uncle) (Imddd 586; Durr 1:590; 
Tabtáwi 2:232). 

454 Thatis, if killed during combat. If they are subdued by the government and then killed, the 
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It is permissible to wash and bury a non-Muslim relative without having 
to adhere to the sunna way of doing so; alternatively, the body may be given 
to the people of his religion.** 

One funeral prayer may be performed over an entire group of deceased, yet 
a separate prayer for each individual body is more preferable. 

When carrying the bier, it is recommended to [first] place the front right 
side then the back right side on the right shoulder, followed by the front left 
side then the back left side on the left shoulder.**° 

It is recommended to move fast when carrying the body, yet not so fast as 
to cause it to wobble. It is more preferable to walk behind the procession than 
in front of it. It is disliked to raise one’s voice with dhikr or the like,+5” as well 
as to sit down before the body is lowered into the grave.*** 

The grave is dug the length of at least half a body's length into the ground; 
it is dug in an L-shape (/254)^*? [with the niche facing the gibla], rather than 
straight down (shaqq), except in soft earth.* 

The one lowering the body [into the ground, within the niche] says: “In 
the Name of Allah, and on the way of the Messenger of Allah &.” 

The body is directed toward the gibla while on its right side [according 


funeral prayer is performed over them (ImdZd 594). In the Arabic published edition, this sentence 
is repeated toward the end of the section, yet has been translated only once in the present work. 

455 Moreover, the Muslim relative may follow the funeral procession from afar (Imddd 594). 

456 Thatis, it is recommended that each carrier rotate around all four corners of the bier, hold- 
ing each corner for ten steps, for a total of forty steps. The carrier begins at the front right corner 
(from the perspective of the deceased, who is placed on his back, with the direction of his head 
considered “front”) and places it on his right shoulder. Then he moves to the back right corner of 
the bier (where the right foot of the deceased is), also to be carried on his right shoulder. He then 
moves to the front left corner, and lastly the back left corner, both of which he carries on his left 
shoulder (Maráqi ’l-Falah 2:250—1). 

457 Raising one's voice with dhikr or the like, such as Qur’anic recitation, is either prohibi- 
tively disliked (makrih tabriman) or mildly disliked (makrih tanziban); both are mentioned by 
Ibn ‘Abidin without preference of either opinion. Instead, one should keep a prolonged silence or 
make dhikr to oneself (Radd 1:598). 

458 Sitting down before the body is lowered into the grave is deemed prohibitively disliked 
(makrüb tabriman) (Radd 1:597). 

459 The L-shape (labd) is the sunna way of digging a grave, namely, that a hole is dug into the 
ground, and then within the hole at the side facing the gibla, a niche is dug into which the body is 
placed, such that the body lies under a “ceiling” of earth (Radd 1:599). 

460 In which case a straight grave (shaqq) may be dug, or if L-shaped, a coffin may be used. 
Otherwise, if there is no particular need, the use of a coffin is disliked (zmakrab) (unless required 
by law) (Radd 1:599). However, some dirt should be spread out.on the floor of the coffin if used 
(Tabyin 1:245). 
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to the sunna]; the knots of the shrouds are untied; and unbaked bricks** are 
laid against it [i.e., against the niche, thereby sealing it off within the grave]. 

The grave of a woman, not that of a man, is covered before her body is 
placed in it.+ 

Dirt is poured into the grave, and then rounded on its top [with an elevation 
of a hand’s span or a bit more, to resemble the hump of a camel]. 

Itis prohibited to build a structure over the grave for the sake of decoration.* 

If there is a legitimate necessity, it is permissible to bury multiple bodies 
in one grave; in that case, sand and dirt are used to make a barrier between 
each [body]. 

It is not permissible to transfer the corpse after its burial [once the grave 
has been filled with dirt], unless the land turns out to have been confiscated.*5* 

It is recommended to visit graves and to recite Süra Yasin, even if sitting 
next to them, due to that which has been narrated, namely: “Whoever visits 
graves and recites Süra Yasin, then on that day Allah will lighten [the punish- 
ment] for them, and he [the reciter] will have as many good deeds as there are 
deceased in that graveyard.” *6 

It is disliked to sit at graves for other than reciting Qur'àn [or making 
dhikr]; to step on them;*® or to pluck out moist grass** from the graveyard. 


461 There seems to be a transcription error here in both the Arabic published edition as well 
as the manuscript. The correct sentence, taken from the author's Nar al-Idab, has been translated 
instead (see Maraqi 'I-Faláb 2:258, Imdad 600). 

462 That is, in order to provide extra concealment, it is recommended (mustababb) to cover a 
woman's grave with a garment or sheet while her body is being placed therein, until the unbaked 
bricks are laid against the niche. This does not apply for a man's grave, unless done for another 
reason such as rain or snow (Maraági 'l-Faláb 2:260; Radd 1:600). 

463 The author does mention in his Imdéd al-Fattah that some scholars deemed it good to place 
some bricks or stones over the grave so as to protect it from being dug up (602). 

464. As for transferring the body before its burial, there is no harm in it if within a reasonable 
distance, which jurists estimated to be about 2.3 mi (3.72 km). This estimation was based on the fact 
that traditionally, the graveyard of a town might have been that distance away from the town itself. 
From this reasoning, some scholars deduced that what is disliked is to transfer the body to another 
town altogether (Iymdad 604; Radd 1:602). Based on the latter opinion, even if the graveyard of a 
large city today is at a far distance from its city, it would not be disliked to transfer the body there, 
as opposed to transferring it to another city, which would be disliked. 

465 This hadith is narrated by the Hanbali scholar Abü Bakr ‘Abd al-‘Aziz (Sahib al-Khallal) 
with his chain of narrators (sanad) in Kitab al-Sunan, on the authority of Anas 2% (Mirgat al-Mafatib 
4:174). 

466 Unless while reciting Qur'an, making dhikr, or praying for their inhabitants while walking 
on them (Hadiyya 151; Radd 1:606). 

467 Since moist grass is always engaged in the glorification of Allah, by which the deceased 
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MARTYRS (SHUHADA ) 


A martyr*** is one who is killed by enemy combatants, rebels, highway brigands, 
or robbers in his house at night, even if killed by a heavy object; or [one who 
is] killed unjustly by a Muslim with a sharp object. 

The martyr is buried with his blood and in his clothes, and is prayed over 
without being washed. His weapons, armor, winter coat, and padded garments 
are removed. If, however, he was killed while in a state of major ritual impurity 
or as a child, chen his body is washed. 

The same is true for one whose death becomes prolonged*® after the battle 
ends, whether by eating, drinking, sleeping, being given medicine, having a 
prayer time elapse while being conscious, or being transferred from the battle- 
field while alive, unless out of fear of being trampled upon by animals. 

Anyone killed by penal punishment (padd) or retaliatory punishment 
(qisas) is washed after death. 


find repose and by which His mercy descends (Imddd 609). 

468 This section deals with martyrs in a legal sense, in relation to rulings of this life, such as not 
washing the body. With regard to the afterlife, only Allah Most High knows who will be among the 
martyrs since the matter is based solely on one’s intention, although it is hoped that these people will 
be granted that rank. However, there are many other ways of dying that are considered martyrdom 
with regard to the afterlife, as related in numerous hadiths (Majma‘ 2l-Anbur 1:188; Durr, Radd 1:611). 

469 This “prolonging” of death (irtithdth) is defined as either experiencing some comfort of 
life or becoming legally obligated to do something, namely, the ritual prayer. The body of someone 
whose death was “prolonged” is washed (Maráqi ’l-Falah 2:285, Majma‘ al-Anbur 1:189). 
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[The legal definition of ] fasting is to withhold from eating, drinking, and sexual 
intercourse during daylight hours,*”° with an intention of fasting, performed 


by one capable and required to do so. 
Its types are seven—obligatory, mandatory, sunna, recommended, voluntary, 


prohibitively disliked, and mildly disliked. 


1. Obligatory (fard): the fasting of Ramadan, during the month 
(ada) as well as makeups (qada’); fasts of expiation (kaffara); and 
vowed fasts (mandbhiir), the latter two according to the more ap- 
parent position (aghar) [in terms of strength ];*? 

2. Mandatory (wajib): makeups of broken voluntary (zafi) fasts; 


470 Namely, from true dawn until sunset; i.e., it is lawful for the one intending on fasting to 
continue eating until true dawn ( fajr sadiq), even if false dawn (fajr kadbib) comes in. At truc dawn, 
however, one must stop eating, even if one is in the middle of the meal, to the extent that even the 
morsel or sip in one’s mouth must be expelled and not swallowed, so as not to invalidate the fast. 

As for the hadith, “If one of you hears the call [to prayer] while his [drinking] vessel is in his 
hand, let him not place it down until having fulfilled his need from it” (Mustadrak, Abi Dawid, 

Abmad)—indeed, the eminent masters of hadith have clearly stated that it is not rigorously authen- 
ticated (sabzb) by either of its two chains of transmission. Moreover, what is meant by “the call 
[to prayer]" in the hadith is that of Bilal æ, which used to be given well before true dawn so as 
to alert people that dawn was approaching. It does not refer to the call of prayer at dawn, which 
used to be performed by Ibn Umm Maktüm æ (Nafabát 163-4). This is of utmost importance, as 
unfortunately many people invalidate their fasts by eating or drinking past true dawn, based ona 
gross misinterpretation of the above hadith. 

Finally, with respect to modern tables of prayer timings, the 18-degree time for fajr is more 
precautionary and should therefore be used, especially for fasting. 

471 The more accurate position in the school is that the fasts of expiation and vows aré man- 
datory (w4jib) rather than obligatory (fard) (Tabtáwi 2:296—7; Hadiyya 153; Durr, Radd 2:82).. 
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3. Sunna: the fasting of the Blessed "Ashürz [tenth of Mubarram]^* 
along with the ninth;*? 

4. Recommended (mandib): fasting three days of every month; or 
Mondays and Thursdays; or six days of Shawwal, yet spread out;*? 

s. Voluntary (za/f): any other day of fasting as long as its reprehensi- 
bility is not established [see next two categories]; 

6. Prohibitively Disliked (*akrith tabriman): fasting on [any one of] 
the two days of ‘Id, or the Days of Tashriq;** 

7. Mildly Disliked (makrzb tanzihan): e.g., to single out*? fasting 
on Saturday, [Friday,]** Nayriiz or Mahrajan,*” unless it happens 
to coincide with one’s habit;**° or to fast consecutively (sawm al- 
wisal).*** It is [also] disliked to fast daily [for the entire year] (sawm 
al-dabr) 4* 


472. Ibn ‘Abidin inclines toward considering it recommended (mandub or mustababb) rather 
than sunna (Radd 2:83). 

473 Or with the eleventh. If the tenth is fasted alone it is mildly disliked (makrith tanzihan), 
as that entails resemblance of the Jews. The sunna, therefore, is to conjoin with it either the day 
before or after (Mardqi "l-Faláb 2:299; Durr, Radd 2:84). 

474. Itis a separate recommended (mandáb) act to make those three days the 13", 14", and 15^ 
of the month (När al-Idáb 2:297). 

475 Although to fast them consecutively, immediately after ‘Id al-Fitr, is also acceptable 
(Tabtáwi 2:298). 

476 The Days of Tashriq are the three days after ‘Id al-Adha, namely, the 11°, 12", and 13™ of 
Dhà 'l-Hijja. 

477 That is, without fasting the day before or after it as well (Tabtáwi 2:299). 

478 Although some scholars considered it recommended to fast on Friday, even if singled out 
(Durr, Radd 2:83), which would perhaps explain why the author left it out ofthis text, although he 
did include it in När al-Idáb as being mildly disliked if singled out for fasting (Imddd 621, Maraqi 

"| -Faláb 2:299). 

479 Nayrüz and Mahrajan are the spring and autumn holidays of the Persians (Maraqt ‘l -Falab 
2:300). 'Ihey are celebrated on the days of the astronomical vernal and autumnal equinoxes. 

480 Such as if one fasts every other day—or if one fasts the first of every month—and then 
that day corresponded with one of the above days (Radd 2:84). 

481 Sawm al-wisál is to fast for two or more days consecutively without eating in between, 
while sawm al-dabr is to fast daily yet with breaking the fast every night (Maraqi °l -Falab 2:300). 

482 Both sawm al-wisal and sawm al-dabr are deemed mildly disliked (makrih tanziban), and 
regarding the latter, it is disliked even if one does not fast on the five days on which it is prohibited 
to fast (see type six in text above) (Hadiyya 154; Durr, Radd 2:84). 
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THEINTENTION OF FASTING 


[All types of fasts require an intention. ]*** The following types of fasts require 
an intention and specification of the “type” of fast [as well as that the intention 


be made the previous night before fajr, yet after maghrib (zabyir)]: 


Makeups (qada’) from Ramadan, 

Makeups from voluntary (naff) fasts that one invalidated, 
Fasts of expiation (kaffara), 

Unspecified vows (zadhr mutlaq).*** 


oo0no0 0 


The following types of fasts require neither specification of the type of fast, nor 
that the intention be made the previous night before fajr; rather, the intention 


may be made any time from the previous night** until [before 486 
y y P 8 


O Ramadan fasts during the month (2427), 
O Specified vows (nadhr mu‘ayyan),**7 
O Voluntary (nafl) fasts. 


THE CRESCENT MOON (HILAL) 


The beginning of the month of Ramadan is established either by sighting the 
crescent moon,** or by the completion of thirty days of Sha ban. 


One may not fast on the Day of Doubt (yawm al-shakk),**° except as a 
voluntary fast.49° 


483 This section has been somewhat paraphrased in translation for more fluidity. 
484 That is, vows made to fast, without specifying a particular day. 
485 For the previous night, the intention must be made after maghrib, not beforehand (Durr 2:85). 


(before midday (zawal) is dabwa kubra ( Tabtawi 2:303; Hadiyya 154; Radd 2:85). 

487 That is, vows made to fast, in which a particular day was specified when making the vow. 

488 That is, at night, as day sightings are given no consideration (Durr, Radd 2:95-6). 

489 Yawm al-Shakk refers to the day after the 29" of Sha‘ban, yet for one reason or another the 
crescent moon is not sighted by reliable witnesses. Hence, there is doubt as to whether it is the 30% 
of Sha‘ban or the 1* of Ramadan (Marádi ’l -Falah 2:306; Tabyin 1:317). 

490 One may fast on this day only if with.a firm intention of the fast being voluntary (nafl). 
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For the beginning of Ramadan, if there is an obstruction in the sky [such as” 
cloudiness or fog], then the sighting of one upright person is sufficient, even 
ifa slave or woman. 

For the completion of Ramadan (fitr), however—if there is an obstruction 
in the sky—there must be at least two free male witnesses, or one male and’ 
two females. 

If there is no obstruction in the sky, then there must be a large body of 
people that sight the new crescent.*?' 

Moonsighting for ‘Id al-Adha [ie., the month of Dhà 'l-Hijja], as well 
as every lunar month, takes the same ruling* as that of ‘Id al-Fitr [i.e., the 
month of Shawwal]. 


THINGS THAT INVALIDATE THE FAST (MUFSIDAT) 
Actions of one who is fasting are divided into four categories:*?? 


1. Those that require a makeup as well as expiation, 
2. Those that require a makeup without expiation, 
3. Those that require nothing [and are not disliked], 
4. Those that require nothing yet are disliked. 


Those that require a makeup as well as expiation 


If one eats or drinks something of nutritional value [i.e., something customarily 
eaten]*?* or something for medicinal purposes; or if one has sexual intercourse 


Otherwise it is disliked, prohibitively (tabriman) if done with a firm intention of fasting Ramadan, 
and mildly (tanzihan) if (a) with a firm intention of a makeup obligatory (fard) fast or a makeup 
mandatory (wajib) fast, or (b) with a mixed intention, i.e., of fasting Ramadan if it turns out to be 
Ramadan, ora voluntary or mandatory fast otherwise. In any of the above cases, if it does in fact turn 
out to be the first of Ramadan, the fast fulfills the obligation of Ramadan. If it turns out to be Sha ban, 
it counts for what was intended if the intention was firm, or for a voluntary fast if the intention was 
mixed. Finally, ifone makes no intention of fasting but rather hesitates, intending that if it turns 
out to be Ramadan then it is a fast, yet if Sha'bàn it is not a fast, then it is indeed not a fast, even if it 
turns out to be Ramadan, as there was no intention whatsoever (Hadiyya 156-7; Durr, Radd 2:88—9). 

491 This applies to any month, its start or end (Tabtawi 2:316). 

492 Namely, the requirement of two free male witnesses, or one male and two females, if there is 
an obstruction in the sky; anda large body of people if there is no obstruction (Maragi 'l -Falab 2:317). 

493 This section has been rearranged in translation for clarity. 

494 As opposed to, for example, stones, or uncooked dough or flour, as ingesting such things 
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in either of the two passages [front or rear]; oz purpose,*?> then he must make 
up the fast as well as perform expiation, which is to free a slave; if he does not 
have one, he must fast two consecutive months; if he is genuinely unable, then 
he must feed sixty poor people, a half sa‘ [2.2 kg] of wheat [or give its equivalent 
monetary value] to each person.*?* 

If, however, he does one of the above— namely, if he eats, drinks, or has 
intercourse—out of forgetfulness,“ then he neither has to make up the fast 
nor perform expiation. 


Those that require a makeup without expiation 


O Use of a suppository;*?* 
D Something not normally eaten [nor used for medicinal purposes], 
like dirt, reaching the body cavity; 


QO 


Accidentally swallowing water while rinsing the mouth;*?? 


o 


Being coerced to break one’s fast; 


only necessitates a makeup, not expiation (Hadiyya 165; Durr, Radd 2:103; Kanz, Tabyin 1:326). Yet 
doing so without a valid excuse would still be sinful. 

495 This stipulation applies to any one of the three acts, namely, eating, drinking or intercourse. 
It serves to exclude doing so out of forgetfulness (in which case the fast is not nullified), by mistake, 
or under coercion (the latter two cascs requiring a makeup yet no expiation) (Radd 2:108). For this 
entire chapter, any action mentioned as nullifying the fast only does so if one did that act while 
remembering that he was fasting. 

496 Expiation is mandatory only if one had made the intention to fast before fajr; and only if 
no sickness severe enough to otherwise absolve one from fasting, nor menstruation or postnatal 
bleeding, occurred later that day before maghrib. If one of those did occur that day, or if the inten- 
tion were made after fajr that day, then no expiation is required. Of course, breaking one’s fast 
without a valid excuse would still be gravely sinful (Hadiyya 168). Finally, expiation is legislated 
only for breaking fasts in Ramadān, not outside of the month, even if makeups for Ramadān (Kanz, 
Tabyin 1:329; Radd 2:107). 

497 Forgetfulness in this context means forgetting that one is fasting, not forgetting that such 
an act breaks the fast, which would still invalidate the fast. If one breaks the fast out of forgetfulness, 
such as by eating or drinking, then although the fast is not nullified he must stop that act immedi- 
ately upon remembering that he is fasting. If he fails to do so and continues eating or drinking, the 
fast would be nullified. If someone else sees the person eating or drinking, he must remind him of 
the fast, as it is prohibitively disliked (makrith tabriman) to not remind him, unless the person is 
weak such as a very old person (Hadiyya 160; Durr, Radd 2:97; Tabyin 1:322). 

498 Both the vagina and the anus are deemed passageways into the body through which the 
entrance of a foreign substance could vitiate the fast; the distance within each that the substance would 
have to reach to do so is the size of a suppository. Hence, placing anything wet with water, oil or the 
like, even a wet finger, that distance inside either orifice vitiates the fast. Likewise, the complete inser- 
tion ofa solid substance, such that it disappears, into either orifice vitiates the fast (Durr, Radd 2:99). 

499 Or accidentally ingesting water while rinsing the nose ( Tabyin 1:329). 
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Eating [even if intentionally], in the daytime, for a fast in which 
the person did not make the intention before fajr; 

Ejaculation due to touching or kissing;5°° 

Someone pouring water into the body cavity of a sleeping person 
[i.e., the sleeping person must make up the day without expiation]; 
Self-induced vomiting??' [a mouthful or more].5** 


Those that require nothing and are not disliked 


D Blood cupping (hijama) or drawing blood, as long as it does not 


weaken him;*% 


500 As opposed to ejaculation due to looking or thinking, or having a wet dream, neither of 
which vitiate the fast (Kanz, Tabyin 1:322—3). 

501 The only other case whereby vomiting breaks the fast is if one naturally vomits a mouthful 
or more, and then purposefully reswallows it; in that case, the fast must be made up, yet there is 
no expiation (Tahtawi 2:325; Hadiyya 164-5; Durr, Radd 2:111). The criteria of a mouthful is that 
one’s mouth cannot withhold the vomit without strain (Hadiyya 26). 

502 The following also necessitate a makeup without expiation: 


Depositing oil (or medicine) into the ear, whether intentionally or not (Maraqi '| -Falab 
2:338). With regard to depositing water into the ear, there is agreement that it does not 
break the fast if unintentional. If done intentionally, the opinion given preference in the 
Hidàya (1:123), Tabyin (1:329) and other texts, is that it does not invalidate the fast. This is 
deemed a sound and followable position (Radd 2:98). 

Unintentionally ingesting rain, snow or blood (from outside the mouth) that enters one’s 
mouth on its own (Marági 1 -Falab 2:339, Tabtawi 2:324). The same applies to tears or sweat 
if one tastes the saltiness throughout the mouth, and then unintentionally swallows (Durr, 
Radd 2:103). If one intentionally does any of the above, then both a makeup and expiation 
are required (Mardaqi 'l -Faláb 2:339, Tabtawi 2:324; Hadiyya 166). If one bleeds from within 
the mouth, then if the saliva becomes red or pink as a result and is swallowed, the fast is 
broken and must be made up without expiation; if the saliva is yellow or clear, it may be 
swallowed and the fast remains valid ( Tabyin 1:325). 

Ingesting leftover food in one's mouth that amounts to the size ofa chickpea or more (Marg? 
"1 -Faláb, Tabtáwi 2:326, 34.4); if it amounts to less, the fast is not invalidated and hence no 
makeup is required (Marági ’l -Falab, Tabtawi 2:326). 

Intentionally inhaling or ingesting smoke (without enjoyment or benefit), dust, water vapor, 
steam (such as from cooking or a bath), or a fly (Maraqi °l -Falab, Tabtawi 2:343; Hadiyya 
166). If one inhales smoke with enjoyment or for benefit, then both a makeup and expiation 
are required (Marági ’l -Falab 2:329; Hadiyya 166). If, however, one unintentionally inhales 
or ingests smoke, dust, water vapor, steam, or a fly (e.g., if such things are in the air, and 
one is simply trying to breathe), then the fast is not invalidated and hence no makeup is 
required (Radd 2:97). This criteria applies to inhaling anything with a physical body, such 
that one can actually see it in the air. However, if one intentionally inhales scented air that 
has no physical body, such as the scent of musk or a flower, then the fast is not invalidated 
and hence no makeup is required (Radd 2:97). 


503 Asitis disliked to do anything that one thinks will weaken him to the point of breaking 
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O Using the toothstick (siwak), even if used at the end of the day 
[rather, it is a sunna]; 

O Rinsing the mouth or the nose [without any water proceeding 
down the throat]; 

D Placingawetgarmenton one’s body [or takinga bath] due to heat.5** 


Those that require nothing yet are disliked 


If one tastes some food or chews on it [without swallowing], without a valid 
excuse;°° or if one kisses [his spouse] while not feeling secure [from ejacula- 
tion or intercourse], it is disliked. If, however, one feels secure from engaging 
in intercourse or from ejaculation due to the kissing, it is not disliked.5*$ 

The following actions are recommended (yzustababb) for the one fasting: 


D To have the pre-dawn meal (subir) [due to the blessing therein, 
even if only a sip of water]; 

D To delay it [until shortly before fajr, yet while being certain not to 
swallow anything after fajr enters];5°” 

O To hasten in breaking one’s fast, unless it is a cloudy day [i.e., one 
must be certain that maghrib has indeed entered ]. 


The following actions during the day necessitate withholding (imsak) from 


the fast, lest he do so due to that weakness (Hadiyya 171; Radd 2:114). 

504 The following are also permissible and not disliked when fasting: the entrance of water, oil 
or the like into the urethra of the male organ (Durr, Radd 2:100); being in a state of major ritual 
impurity when true dawn enters (Durr, Radd 2:101); oiling one's moustache or body, as absorption 
through skin pores does not vitiate the fast; or applying antimony (kubl) or the like in the eyes, 
as absorption through the eyes does not vitiate the fast (Durr, Radd 2:113; Tabyin 1:323-4). Based 
on the latter two cases, modern injections and eyedrops are permissible while fasting and do not 
vitiate the fast (Al-Jami‘fi Abkam al-Siyam 48—9, Magalát Fighiyya 207). 

505 Tasting or chewing on food without swallowing is mildly disliked (makrūh tanziban), unless 
there is a valid excuse, such as a woman tasting the food she cooks because her husband is unkind, 
in which case it is not even mildly disliked (Hadiyya 163; Tabyin 1:330; Radd 2:112). 

506 Kissing here does not refer to mouth-to-mouth, which is always disliked (as one might 
swallow the other's saliva, which would vitiate the fast). It is also disliked for the two spouses to lie 
down or hug while naked. However, to do so while clothed, or to kiss other than mouth-to-mouth, 
is based on the criterion mentioned above in the text, namely, that it is not disliked as long as they 
both feel secure from ejaculation or intercourse (Tabtdwi 2:347; Radd 2:112—3). 

507 If, however, one has doubt as to whether the time of true dawn has entered or not, it 
becoines disliked to eat (Radd 2:114). 
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anything that would vitiate the fast, for the remainder of that day [i.e., it 1s 
mandatory (wajib) to do so]: | 


O If one breaks the fast [whether accidental, on purpose, or under 
coercion]; 

D Ifa traveller arrives to his place of residence, and was not fasting on 
his journey [since if he were fasting, then he must remain fasting 
4 fortiori]; 

D Ifawoman in menstruation or postnatal bleeding becomes pure; 

D Ifanon-Muslim embraces Islam; 

D Orifachild becomes an adult [by puberty or by age].°°* 


The first three cases require a makeup, as opposed to the last two. 


EXEMPTIONS FROM FASTING 
The following people are exempted from fasting in Ramadan: 


D Asick person who fears that the illness will worsen;?? 

D A pregnant woman or nursing woman, with the condition for each 
that she have a legitimate fear?'? for the baby or for herself;>"’ 

O One who is undergoing severe thirst from which he fears death; 


508 Normally, puberty for a boy is by ejaculation (such as a wet dream), and for a girl is by 
menstruation. If either a boy or girl has not yet reached puberty, then upon completion of fifteen 
lunar years (fourteen solar years and seven months), he or she legally becomes an adult; this is the 
position for legal verdict (fatwa) (Durr, Radd 5:97). 

509 This also includes a sick person who fears prolongation of his illness, or even a healthy 
person who fears becoming ill due to the fast (Tabyin 1:333). In either case, the fear of course must 
be a genuine fear, not just mere delusion (see next note). 

510 For the sick person, pregnant woman, and nursing woman, the condition for permissibil- 
ity of breaking the fast is not simply a delusion of potential harm, but rather a legitimate fear, 
recognized by the Sacred Law (sharī‘a). This entails either (1) past experience, even if of someone 
else with the same sickness; (2) an obvious sign of potential harm; or (3) an opinion of a qualified, 
Muslim physician who does not sin in public. The same would apply for a healthy person that has a 
legitimate fear, based on one of the above indications, of becoming ill (Tabtawi 2:355, Durr 2:116). 
Ibn ‘Abidin adds that if one were to break the fast without one of the above indications, then he 
would have to perform expiation, while most people are unfortunately completely unaware of this 
ruling (Radd 2:116). 

511 There is a typo here in the Arabic published edition; it reads nufasa’ (woman in a state of 
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O Ora traveller," yet for him to fast is more preferable if it does not 
harm him. 


If one who breaks the fast due to a valid excuse [as listed above] passes away 
before having the chance to make up the days missed, then it is not mandatory 
to make up those days. 

When making up fasts in general, one does not have to perform them 
consecutively. 

The fidya payment for a very old person who is unable to fast? is a half sa‘ 
[2.2 kg] of wheat [or its equivalent monetary value] for each day.55 

A person performing a voluntary fast may break it without an excuse, 
according to one narration.?' 

Entertaining guests is a valid excuse for both the host and the guest.57 

If one breaks a voluntary fast after having started it [in any case], it is 
mandatory (wéjib) for him to make it up, except for the days in which it is 
prohibited to fast, namely, the two days of ‘Id and the three Days of Tashriq. 

If a person makes an unspecified vow to fast; or a vow to fast upon fulfill- 
ment ofa particular condition, which then occurs; then he must fulfill his vow. 


And Allah knows best. 


postnatal bleeding), which does not make sense and should rather read al-nafs (herself) as in the 
manuscript. 

512 With the condition that he initiates the journey and is outside city limits, or is already a 
traveller, at the onset of fajr. Otherwise if he is resident when fajr enters, then he must fast that day, 
even if he travels after fajr. If he still breaks his fast then there is no expiation, although it is sinful 
(Marági °l -Falah, Tabtáwi 2:355). Finally, unlike the above categories, the traveller cannot break 
the fast after having started it (Radd 2:122-3). 

513 That is, he does not need to stipulate fidya payment on their behalf in his will if it seems 
that he will die before being able to make them up. 

514 With the condition that his inability to fast continue until death; otherwise once able, the 
missed fasts would have to be made up. The same ruling would apply to someone with a chronic 
illness, likewise whose recovery is not expected for the remainder of his life, and were he to recover, 
he would have to make up the missed fasts ( Tabtdwi 2:358—9; Hadiyya 173; Radd 2:119). 

515 "Ihe fidya payment is mandatory (wajib) (Hadiyya 173; Durr 2:119). 

516 According to the stronger narration, however, one must have a valid excuse to break a 
voluntary fast (Durr, Radd 2:121). In any case, it would have to be made up if broken. 

517 Breaking the fast in such circumstances would be permissible only if the following condi- 
tions are met: 

e The host would be offended if the guest did not eat, or the guest would feel uncomfortable 
eating by himself; 
The person is confident that he will make it up; 
"Ihe fast is broken before dabwa kubra (see related note, p. 129) (Durr, Radd 2:121-122). 
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SPIRITUAL RETREAT IN THE MOSQUE (I‘TIKAF) 
The spiritual retreat? is of three types: 


1. Mandatory (wajib): when one makes a vow to perform it; 

2. Emphasized Communal (£ifzyz) Sunna:?? the last ten nights of 
Ramadan; 

3. Recommended (mustababb): any other retreat. 


Fasting is a condition for the validity of the vowed spiritual retreat [the first 
type] only. 

The minimum period of time to fulfill a voluntary retreat [the third type] 
is a moment, with its intention, [and as with all types of spiritual retreat, is 
valid only] in a mosque of congregation.*^? 

One may not leave his place of retreat except for a legitimate need based 
on the Sacred Law, such as to pray the Friday prayer in the main community 
mosque; or for a natural need, such as to urinate; or due to an emergency, 
such as if forced to leave under coercion. [In any of these cases] he should 
immediately enter another mosque [upon fulfilling the need]. If there were 
no valid excuse, then the spiritual retreat would be invalidated by his leaving 
the mosque. 

The woman performs the spiritual retreat in that area of her house which 
she in general has designated for her prayer (salat).5** 


518 The spiritual retreat may not be performed without its intention; nor by one in a state of 
major ritual impurity, menstruation, or postnatal bleeding (Maraqi ’l-Falab, Tabtawi 2:374—5; 
Durr, Radd 2:129). 

519 That is, if any member(s) of the community performs it, the sunna is fulfilled, such that 
there is no sin on the others for leaving it without a valid excuse. Yet if no one performs it, then 
the entire community is in blame for leaving it, and potentially in sin if habitually left (Radd 2:129). 

520 That is, a mosque with an imam and a mu adhdbin. Some stipulated that all five prayers 
must be performed there in congregation, while others did not. The two companions (Abii Yüsuf 
and Muhammad) maintained that any mosque would suffice, and some scholars preferred this 
opinion as it is easier, especially in latter times (Durr, Radd 2:129). 

521 In such a case, one should leave for the main community mosque with enough time to pray 
the sunna prayers before and after the Friday prayer, and then immediately return to the mosque of 
his retreat. If he remains in the main community mosque for his retreat, then it is valid yet mildly 
disliked (makrih tanziban) (Marági 'l -Faláp 2:377; Imdád 676; Hadiyyax84; Durr, Radd 2:132-3). 

522 In general, it is recommended for a woman to designate a place in the house for prayers, 
just as it is recommended for a man to do so for his voluntary prayers. The woman's retreat then 
should be in her designated prayer area. If she nevertheless did it in the mosque, it would be valid 
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It is permissible5? for the man performing the spiritual retreat to eat, drink, 
sleep, and even buy or sell*** in the mosque, provided the commodity for sale 
is not brought inside the mosque, as to do so is disliked. It is also disliked to 
remain silent,?5 or to speak other than good. 

It is unlawful (bara) to have sexual intercourse or to engage in any fore- 
play; moreover, the retreat is invalidated by intercourse, or by ejaculation due 
to foreplay.57 

If one makes a vow to perform the spiritual retreat for a certain number of 
days, he must remain in his retreat during the accompanying nights as well; 
similarly, a vow of nights necessitates their accompanying days. This type of 
retreat [in either case] must be performed in consecutive days and nights, not 
separately, even if he did not explicitly stipulate consecutiveness in the vow. If 
he makes a vow for two days, he must perform his retreat for the accompany- 
ing two nights as well.5** 


yet mildly disliked (makrih tanziban), or according to some (Bada’i‘), merely contrary to what 
is optimal (khil4f al-afdal). Also, her retreat is not valid in any part of her house aside from her 
designated prayer area; if she does not have a designated prayer area, it is not valid anywhere in her 
house. She may, however, simply designate such an area in her house when she desires to perform 
the retreat. When performing the retreat in her designated prayer area, she may not leave that 
area until the retreat is over. Finally, she should get her husband's permission first before doing her 
retreat. Once he grants it to her, he is not allowed to renege on his permission and have intercourse 
with her (Durr, Radd 2:129; Tabyin 1:350). 

523 Such that if he left the mosque for these actions, the retreat would be invalidated (Maraqi 

‘| -Falab 2:379). 

524 That is, it is not disliked for one performing the spiritual retreat to conduct a purchase or 
sale in the mosque if the transaction is for something he or his dependents need, as long as the 
commodity is not brought inside. It is disliked, however, to conduct a transaction in the mosque 
if merely for his usual business, even if the commodity is not brought inside the mosque (Maraqi 

"| -Faláb 2:379—380; Durr 2:134; Tabyin 1:351). 

525 That is, prohibitively disliked (makrih tabriman) (Tabtáwi 2:380). 

526 That is, it is disliked to remain silent if one believes that silence in and of itself is an act 
of worship—as that belief is prohibited—as opposed to remaining silent in order to guard one’s 
speech without believing that it is an act of worship, in which case it is not disliked (Maragqi 'l-Falab 
2:380; Tabyin 1:352). 

527 The retreat is not invalidated by ejaculation due to thinking or looking (Tabyin 1:352—3). 

528 Meaning that he begins at maghrib (Mardqi ’l -Falab 2:382). In general, one enters the 
mosque for the retreat before maghrib of the first night, and leaves after maghrib of the last day 
(Tabyin 1:353). 
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Zakát is defined as the transfer of ownership (tamik) of a portion’” of wealth— 
specified by the Lawgiver—to a particular person,°*° with its intention." 

It is obligatory (fard) on every free Muslim who is legally responsible,’ 
and who possesses the quantum (zakatable amount) (ziszb)*?—whether in 


529 Namely, 2.5% of one's wealth that is equal to or above the zakatable amount (nisab) (see 
note below), upon which one lunar year has elapsed (Hadiyya 197; Durr 2:3). 

530 That is, a Muslim of one of the categories of eligible recipients listed below. 

531 Because it is an act of worship rather than a tax, zakat is not valid without its intention, 
which must be present either (a) when one pays it to the recipient, (b) when one gives it to one's 
agent appointed to pay it on one's behalf, or (c) when one sets it aside to be paid as zzkar in the 
future. If one pays it without its intention, then it does not fulfill one’s zzkzt obligation, unless one 
later intends it as such while it is still intact, in the recipient's possession. Moreover, the recipi- 
ent does not have to know that it is one's zakzt payment. One may, for example, call it a "gift" or 

“loan” while paying it to the recipient, all the while intending it to fulfill the zakat obligation (and 
then later forgive the "loan") (Imdad 681; Hadiyya 202; Durr, Radd 2:11-12; Kanz, Tabyin 1:257). 

532 That is, adult and sane, as otherwise one is not legally responsible (Hadiyya 198; Durr, Radd 
2:45 Tabyin 1:252). 

533 Nisab is of two types: nisdb wujüb al-zakát and nisab birmán al-zakát. The first type, men- 
tioned above, refers to the minimum amount of wealth upon which zakdt is due, specifically from 
one's monetary wealth (i.e., gold, silver, cash, etc.), livestock, or trade goods, with the conditions 
mentioned above. The second type, zisáb birmán al-zakat, is the minimum amount of wealth 
by which one would become ineligible to receive zakdt, though he may not have to pay it either. 
It is the same amount of wealth as the first type, yet is considered from any type of wealth other 
than one’s basic personal needs (Sharh al-Wigaya 1:230—231, Lubab 168, Durr 2:73). For example, 
the combined value of a person's monetary wealth, livestock, and trade goods (i.e., categories of 
wealth for which zakdt is due) is below the quantum. Yet he owns an extra piece of land that was 
not purchased for resale (and hence not a trade good—see related note below, p. 140), and that 
land is ofa value—when added to the previous amount (i.e., categories of wealth for which zakdt is 
due)— that causes his total wealth to be above the quantum. This person would have nisab birman 
al-zakát, such that he would be ineligible to receive zakdt, yet would not have nisab wujüb al-zakát, 
such that he would not be obligated to pay zakzt. 

Hence, the central condition shared by all eligible recipients is possessing less than nisab birman 
al-zakát, while the condition by which one is obligated to pay zzkát is possessing more than nis4b 
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monetary wealth or in trade goods whose value is equivalent to the nisab of 
wealth?*—over which a full lunar year (hawl) has passed, in excess of any 
debts*5 and of basic personal needs.»* 

The zisab of gold*? is 20 mithqals,* for which one pays half a mithgal. The: 
nisab of silver is 200 dirhams, for which one pays s dirhams. For any amount 
above the zisab, if it increases to a fifth of the ziszb, one pays its proportionate 
amount due, yet pays nothing if less than a fifth.5*? 

The value of trade goods?*? is combined with one’s gold and silver, both of 


which are also added together by value. 


wujüb al-zakat. Finally, one who possessed nisab birmán al-zakát would still have to pay sadagat 
al-fitr (see related section, p. 143) and perform the udbiya (see related chapter, p. 169). 

534 This sentence comes later in the Arabic published edition and in the manuscript, yet is as 
above in the author's larger works Imddd (681) and Maráqi 'l-Faláb (2:391). 

535 That is, debts that would reduce his wealth below the nisZb. Otherwise, if one still pos- 
sesses nisab despite one’s debts, zakat remains obligatory (on the wealth that exceeds the debts). 
Moreover, what is meant above is debts owed to humans, not those owed for religious obligations 
such as expiation (kaffara), vows (nudbür), the obligation of bajj and the like; such debts are not 
deducted when calculating one's zakatable wealth (Ikbtiyar 1:150; Hadiyya 198; Tabyin 1:254—5). 
Finally, money set aside for general expenses, such as food, rent, education, or family provisions 
(nafagat), is likewise not deducted (Bada'i 2:101). 

536 Basic personal needs (bawZ"ij asliyya) refer to personal items that are not zakátable, such 
as one’s house(s); furniture; clothing; vehicle(s); equipment used for one's profession; or any other 
personal belongings, like books or even property, not purchased with the intention of resale. If 
something is purchased with the intention of resale, it is deemed a trade good and is hence zakatable. 
(Jkbtiyàr 1:151; Tabtáwi 2:392; Durr, Radd 2:8—9; Tabyin 1:253). 

537 Zakát is due on gold and silver in any form, whether minted coins, raw nuggets, jewelry 
(whether worn or not worn, contrary to other schools), or household decorative pieces (Imdàd 
681; Kanz 1:277). There is no zakat due, however, on precious stones such as rubies, diamonds or 
emeralds, regardless of their value, unless they are one's trade goods (see note below) (Durr, Radd. 
2:14; Tabyin 1:277). 

538 Amitbgális roughly equivalent to 4.374 g; therefore, the nisáb (minimum zakatable amount) 
is approximately 87.48 g of gold, or its equivalent monetary value (Imdad al-Awzan 17, 31). This 
value is the quantum used to determine whether or not one is obligated to pay zak4t, or eligible to 
receive it (see discussion at beginning of chapter and related note on two types of nisab). 

539 For example, if someone owned 450 dirbams of silver, then he would pay 11 dirbams of 
zakát—10 on the 400 and 1 on the extra 50—since the extra 50 dirhams is more than 1/5 of the 
nisab (i.e., 40). The proportionate amount of zakzt on the 50 dirhams is 1 dirham, since 1 dirham 
is owed for 40, and the extra 10 does not amount to another 1/5. If, however, he had 430 dirhams,- 
he would pay 10 dirhams, as the extra 30 does not amount to 1/5 of the nisáb. If he had 480 dirhams, 
he would pay 12 dirbams; and so on. 

540 A trade good refers to any non-monetary item purchased with the intention, at the time 
of purchase, of resale. If one does not intend resale at the time of purchase, then the item is not. 
deemed a trade good with regard to zakat, and is hence not zakatable. That is, even if later after the 
purchase he intends resale, or even if it was purchased for personal use yet with the intention that 
if he later found a good deal, be would sell it, zakat is not due on the item. Rather, once he actually 
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The zakdt of livestock—i.e., camels, cattle, sheep, and goats—is based on 
the quantum allotted for them, as delineated in its relevant section [in other 
works of jurisprudence]. 


ELIGIBLE RECIPIENTS OF ZAKAT 


1. An indigent person (/aqir),5*' i.e., possessing less than the nisab,>* 
whether by actual gold and silver or by valued goods, even if he is 
healthy and earning a living;5*? 

A poor person (miskin), i.e., one who has no wealth at all; 

A slave working to free himself (7ukatab); 

A person in debt;54 

A soldier cut off from his troop; 


ONCMV e c cu 


A pilgrim cut off from his group; 


sells the item, zakát would be owed on the money collected from the sale. Likewise if one gains 
ownership of a non-monetary item without a sale contract, such as by inheritance, then it is not 
zakatable, as there was no contract with which the intention of resale could be conjoined. Finally, 
if one purchases a non-monetary item with the intention of resale, whereby it is deemed a trade 
good and is zakatable, and then later changes his intention and decides to not sell it and instead 
uses it for personal use, it is no longer deemed a trade good for zakdt (Tabtáwi 2:396; Durr, Radd 
2:10,13, 14; Tabyin 1:256—7). 

541 The basis of eligible recipients is the Qur'ànic verse, “Charity is only for the indigent; the 
poor; workers who collect it; those whose hearts are to be reconciled; slaves [working to free 
themselves]; people in debt; in the way of Allah; and wayfarers—a mandate from Allah, and Allah 
is All-Knowing, Ever-Wise" (9:60). No person outside of these categories is eligible to receive 
zakát, as the verse limits them as recipients with the particle “only” (Tafsir Abi "l-Su'üd 4:76). 
By scholarly consensus, the category of "those whose hearts are to be reconciled" is no longer 
applicable for zak4t, from the time of the Caliphate of Aba Bakr (Tabyin 1:299). Moreover, the 
condition for all categories is, as noted from the definition of zakat above in the text, transfer of 
ownership (tamlik) (to an individual from one of the above categories). Therefore, one cannot pay 
zakát to build institutions such as mosques or hospitals; for general public welfare such as fixing 
roads or bridges; or for sponsoring someone's education or pilgrimage; without first "transfering 
ownership" to a poor individual. 'Ihe phrase "in the way of Allah" in the verse cannot be applied 
to süch endeavors. Rather, it is interpreted to refer to soldiers or pilgrims, specifically the indigent 
among them. They are mentioned separately, despite being included in the first category of “the 
indigent,” since they have an extra need, having been cut off from their troop or group (Durr, Radd 
2:62; Kanz, Tabyin 1:298, 300). 

542: That is, nisdb birmán al-zakát (see related note, p. 139): 

543 Although it is better for one whois able to earn a living not to take zakat (Badã’i 2:159). 

544. Such that his debts take his wealth below the nisab (Mukhtar 1:175; Tabyin 1:298). 
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7. A wayfarer who, despite possessing wealth in his homeland, has 
nothing [i.e., less than the isab] with him on his journey;5* 
8. One who works as a state zz&zt collector.5* 


The one paying zakāt can choose to give it to recipient[s] of all of the above 
categories, or any one category of them, regardless of whether or not recipients ~ 
of other categories are present.’ 

Zakát may not be given to any of the following: 


1. Anon-Muslim; 
2. A wealthy person (ghani), i.e., one who possesses the isab in any 
form of wealth;5+* 
3. A Hashimite, or a freed slave of a Hashimite, although Imam 
Tahawi maintained that they are eligible recipients; 
. One’s parent or grandparent; 
. One’s child or grandchild;*#9 


. One’s wife or husband; 


. One’s partially-freed slave; 


4 
5 
6 
7. One’s slave, even one working to free himself; 
8 
9. To pay for a deceased person’s funeral shroud; 
o 


. To pay off a deceased person's debt;55? 
11. Orto purchase a slave to be freed. 


If one pays zaKzt after having made an honest effort to ensure the recipient 
was eligible, and then finds out the recipient was not eligible," then it is valid 


545 With the condition that he has no access to his wealth back home (Tabyin 1:298). 

546 Who is paid out of the zakzt funds enough to fairly suffice him and in proportion to the 
amount of work he performs as zakt collector (Mukbtár 1:174; Tabyin, Sbalabi v:297 ). This, however, 
only applies to someone appointed by the government, not to one working for an independent 
organization, for example. 

547 Even if just to one person, from only one category (Tabyin 1:299). 

548 Aside from personal belongings (Mardgi | -Falab 2:399; Lubáb 165); i.e., nisab birman 
al-zakát (see related note, p. 139). 

549 As for indigent siblings, aunts, uncles, and other relatives, it is not only permissible but“ 
rather preferable for one to pay zakdt to them (Tabtaáwi 2:399). 

550 If, bowever, one were to pay offa debt of an indigent person (fagir), upon bis command and. 
with the intention of paying zakZt, then it is valid, as the creditor effectively serves as the debtor's 
agent in collecting zakdt (Ikbtiyár 1:178; Durr, Radd 2:62). 

551 For example, if the recipient turns out to be wealthy; a non-Muslim in Muslim lands; the 
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[such that he does not have to pay it again], unless the recipient turns out to 
be his slave, even one who is working to free himself. 

It is disliked to give an amount of wealth to an eligible recipient such that 
he would then own the zis4 [and hence no longer be eligible to receive zakat 
in the future].5* It is preferred, however, to give enough to a recipient such 
that he need not ask for money for food.5? 

It is disliked to pay one’s zakdt, after the completion of the lunar year,5* 
to a recipient in another land,’ unless the recipient is a relative; one who is 
needier; one who is stricter in adherence to the religion; or one who is more 
beneficial to the Muslims through [for example] teaching. 

It is more preferable to pay za&z£ to relatives, starting with the nearest of 
kin; then to one's neighbors; then to one's district; then to members of one's 
profession; and then to fellow citizens. 


CHARITY AT THE END OF RAMADAN ($4DAQAT AL-FITR) 


Sadaqat al-fitr is mandatory (wajib) on every free Muslim who is legally 
responsible (mukallaf); possessing the nisab,°” in excess of any debts and 
of basic personal needs. 


donor's father, son, or spouse; or a Hashimite. In such cases, it is valid as long as the donor had 
made an honest effort to ensure the recipient was eligible (TabtZwi 2:400; Durr, Radd 2:67-8). 

552. That is, the recipient receives enough wealth whereby once his lunar year is up, be would 
retain enough of that wealth such that he could no longer receive zak4t. Thus, if the recipient is given 
enough such that he owns nisab, yet after paying off his debts or after spending on his dependents 
he still has less than zisZb (and remains an eligible recipient), then it is not disliked (Ikbtiydr 1:178; 
Marági 1 -Faláb 2:400; Durr 2:68). 

553 This sentence is incomplete in the Arabic published edition, yet its missing words have 
been filled in from the manuscript as well as the author's well-known commentary, Marági 'l-Faláb 
(2:400). 

554. Yet if one does so before completion of the lunar year, it is not disliked (Tabtáwi 2:400). 

555 According to Imam Tahtawi, it is prohibitively disliked (makruh tabriman), even to a place 
less than the travelling distance away (48 mi or 77 km) (2:400); while according to Ibn ‘Abidin, 
it would appear to be mildly disliked (makrih tanzihan) (Radd 2:68). In either case, it would still 
be valid (Ikbtiyar 1:179; Radd 2:68). Finally, in general, one should avoid paying zakdt to someone 
that he knows will use the money for sinful acts, although it would still be valid if the person were 
an eligible recipient (TabtZwi 2:400). 

556 Thatis, adult arid sane, as otherwise one is not legally responsible (Hadiyya 198; Durr, Radd 
2:4; Tabyin 1:252). 

557 ‘That is, nisdb birman al-zakát (see related note, p. 139). 
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It is mandatory on behalf of oneself, one’s child who is a minor,>** one's 
slave used for personal service, one’s slave promised freedom upon owner's 
death (mudabbar), and one’s female slave with whom he bore a child (zzz 
al-walad), even if the slave is non-Muslim. 

It is not mandatory on behalf of one’s slave working for his freedom; one’s 
child [son or daughter] who is an adult;5? one’s wife? a co-owned slave; ora 
runaway slave, kidnapped slave or imprisoned slave—except after their return. 

The amount due is a half sa‘ [2.2 kg] of wheat, flour, or sawig [a mix of 
wheat and barley], or one s4* [4.4 kg] of dates, raisins, or barley, which equals 
eight ritds according to the Iraqi standard. 

It is permissible to pay by monetary value of one of the above amounts; 
this is actually superior when one can find what he needs—i.e., in times of 
ease—as it is more expedient in fulfilling the needs of the indigent. If, however, 
it is a time of difficulty [like famine], then wheat, barley, or any staple good is 
superior to monetary currency. 

The time in which sadagat al-fitr becomes mandatory is when fajr comes in 
on the Day of ‘Id al-Fitr. Therefore, if one dies or becomes indigent before that 
time; or if one becomes Muslim, or attains wealth thereby possessing zisab, or 
is born after that time; then it is not mandatory for him. 

It is preferable to pay it before leaving for the ‘Id prayer area (musallā), 


yet it is valid if one pays it beforehand or afterwards, although delaying it 
is disliked.5e 


558 That is, who is indigent (fair), from the father's wealth or, if the father is not alive or is 
himself indigent, the paternal grandfather's wealth (Hadiyya 213; Shurunbuldliyya 1:193). This 
ruling differs from that of the ritual sacrifice of ‘Id al-Adha (udbiya), which does not have to be 
performed by the parent on behalf of his indigent child (see p. 169). 

559 The father also does not have to pay it from his own wealth on behalf of his wealthy child 
who is a minor; rather, the obligation is on the child's wealth. If the parent or guardian does not 
pay on his behalf, the child himself must pay it for those missed years once he reaches puberty 
(Durar, Sburunbuláliyya 1:193; Tabyin, Shalabi 1:307). 

560 Ifone does pay on behalf of his wife or adult children, without their permission or knowledge, 
it counts on their behalf ifthey are his dependants (Hadiyya 213; Hiddya 1:113; Tabyin 1:307). For 
zakát however, if one pays on behalf of someone else—even if a spouse or dependant—it would 
fulfill the other person's obligation only if that person gave him permission, or at the very least 
knew of the payment, at the time or beforehand. 

561 Whereupon the master must pay on their behalf for those years in which they were absent 
(Tanwir 2:75). 

562 Even to the end of one's life (TzbtZwi 2:404; Hadiyya 212). 

563 Thatis, mildly disliked (makrih tanziban), but not prohibitively disliked (makrith tabriman) 
(Radd 2:72, 78). 
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Every person should pay it to one indigent person (fagir), even if to a non- 
Muslim resident of Muslim lands (dhimmi). One may not split it between two 
indigent persons (faqirs), although there is disagreement among the jurists on 
this matter.5* 

It is permissible for a group of people to pay their combined sadagat al-fitr 
to one recipient, according to the sound position (sabi). 


564 Most jurists, however, maintain that it is permissible, which is the sound position (sabib). 
Yet even according to this position, it is still more preferable to give it to one indigent person, so as 
to better fulfill his need (Tabtáw: 2:404; Durr, Radd 2:78; Durar, Sburunbuláliyya 1:196). 
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Hajj is defined as visiting a particular place, while in a state of pilgrim sanctity 
(ibram), in its appointed months—namely, Shawwal, Dhü 'l-Qa'da, and the 
first ten days of Dhü ’l-Hijja.°* 

It is obligatory (fard) to perform hajj once [in a lifetime], and as soon as 
one is able to (alā 7-fawr), according to the sounder position (asabh). 

The person on whom it is obligatory*** is anyone who is free; Muslim; 
legally responsible (mukallaf); and able—at the time when the people of 
his locality leave for the hajj—to afford>® provisions and transportation for 
the actual journey and other expenses, for both goingand returning, [in excess 
of ] expenses for one’s dependants [until his return], and [in excess of one’s] 
other basic necessities.5 

The obligatory requirements for its performance? are a sound, healthy 


565 One cannot perform bajj before the 9™ of Dhü ’l-Hijja; however, certain rites may be 
performed earlier in the above months, such as the mandatory sa‘y conjoined with the Tawaf of 
Arrival (see related note, p. 148) (Radd 2:150; Kanz, Tabyin 2:49-50). 

566 That is, if one does not meet all of the conditions mentioned in this paragraph, bajj is not 
obligatory on him at all—neither to perform it himself, nor to pay for someone else to perform it 
on his behalf or leave such a bequest in his will (as opposed to the next paragraph) (Shalabi 2:5). 

567 'Ihat is, adult and sane, as otherwise one is not legally responsible (Hadiyya 198; Durr, 
Radd 2:4; Tabyin 1:252). 

568 “Affording” in this context refers to one's personal ownership of wealth. Hence, bajj is not 
obligatory on one who is lent the requisite money for provisions and transportation, nor on one 
for whom those expenses are paid for by another (Radd 2:142). 

569 "Ihatis, just like in zakat, such as one’s house, furniture, equipment for one's professi 
(Marági "l-Faláb 2:407: Hadiyya 221; Durr, Radd 2:143). 

570 -Thatis, ifany one of the conditions in this paragraph is not fulfilled, it is no longer obligatory 
on the person to perform bajj himself; however, he must instead pay for someone else to perform 
it on his behalf, or leave such a bequest in his will. The same of course applies to a woman (Radd 
2:1425 Tabyin, Shalabi 2:4—6). 
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body;?? prevention of any physical barrier on the journey [to Makka]; safety 
of passage based on reasonable assumption; and, [for a woman] to not be in 
her waiting period (2244), and to be accompanied by her husband or unmar- 
riageable kinsman (mahram) who is trustworthy, sane, and an adult.57 


HOW TO PERFORM THE RITES OF HAJJ 
When one intends to enter the state of pilgrim sanctity (éhram)°”? at one of the 


571 Thatis, one that is free of any disease or condition that would impede the person’s ability 
to travel, such as paralysis or blindness. The same ruling would apply to being wrongly imprisoned 
(Hadiyya 221; Durr, Radd 2:142; Tabyin 2:3). 

572 If the journey to bajj entails travelling the legal distance by which prayers are shortened 
(i.e., roughly 48 mi or 77 km), then the woman must be accompanied by either her husband or 
a man of unmarriageable kin (mahram), i.e., one whom she may never marry, whether by blood 
relationship, nursing, or marriage (such as father-in-law, with whom she may travel unless there 
is fear of falling into sin). In either case, the one who accompanies her must be trustworthy, sane, 
an adult or at least an adolescent, and not an open sinner (fasiq), as he would not be trustworthy 
in protecting her. This condition applies even to elderly women. In addition, she must be able to 
afford the provisions of both herself and her kinsman (mahram) accompanying her, but not that of 
her husband if he instead takes her. It is deemed prohibitively disliked (makrih tabriman) for her 
to travel and perform bajj without her husband or appropriate kinsman, yet the hajj itself would 
still be valid (Hadiyya 221; Ikhtiyar 2:202; Durr, Radd 2:145—6; Tabyin, Shalabi 2:5-6). 

573 The obligatory (fard) integrals of bajj are three, which are not valid unless performed in 
the following order: (1) Entering the state of pilgrim sanctity (ibrdm). This entails (a) making an 
intention (niyya) and, immediately afterwards without engaging in another unrelated action, (b) 
reciting the talbiya, or any other dhikr in its place. However, reciting a dhikr other than the talbiya 
is mildly disliked (makrith tanziban) as it entails leaving a sunna. In either case, the condition 
is that the dhikr be uttered on the tongue, not merely intended in the heart (Radd 2:158—9). (2) 
The Standing (wuquf) at ‘Arafat. “Standing” in this context means being present there even for a 
moment, between midday (zawal) of the 9 of Dhü 'l-Hijja (the Day of 'Arafa) until right before 
fajr of the 10" (the Day of Sacrifice). This pillar will not be valid if the pilgrim engaged in sexual 
intercourse beforehand (after having entered into the state of pilgrim sanctity). (3) Most of the 
Tawaf of Visitation (tawdf al-ziyara), i.e., four ofthe seven rounds, accompanied with its intention. 
This tawaf may be performed anytime after the standing at ‘Arafat until the end of one's life, i 
terms of fulfilling the obligation (fard). 

The central mandatory (wdjib) requisites of hajj are five, namely: (1) The Standing (wuqzf) at 
Muzdalifa, i.e., being present even for a moment, after the entrance of fajr on the 10" of Dhü 'l-Hijja. 
(2) The Say (seven circuits) between Mount Safa and Mount Marwa (although it is obligatory (fard) 
according to the other three schools of thought—Durr 2:148). This ceremonial rite must be con- 
joined with a proper faw4f beforehand. (3) The Stoning at Mina. (4) Shaving the head, or trimming 
its hair. This rite must be performed within the sacred precinct (param), even if outside Mina. (5) 
The Farewell Tawaf (tawdfal-sadr), except for women in menstruation or residents of Makka (for 
whom it is not mandatory, and hence for whom no expiatory sacrifice is necessary for its omission). 

The following actions are also mandatory (wd4jib): entering the state of pilgrim sanctity (ibram) 
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designated boundaries (mqat, pl. »awaqit),7* such as Rábigh; he should 
[do the following, as they are recommended:] perform gbus/*'5 or wudz trim 
his nails [and moustache]; shave [his armpits and pubic region]; put on nice 
scent [and oil]; and wear an upper and lower garment, both new or washed.57 
The most preferred garments are those that are new and white. He then prays 
two raK'as [which are suzza],7* and says: O Allah, verily I desire to perform 
hajj, so make it easy for me and accept it from me. 


before crossing the designated boundaries; remaining for the obligatory Standing at ‘Arafat until 

maghrib, as well as afterwards for at least a moment; starting every tawaf at the Black Stone; keep- 
ing the Ka‘ba on one's left therein; performing it behind the semicircular enclosure (hatim); for 

one without a valid excuse, walking for taw4f; being in a state of ritual purity, and covering one's 

nakedness, throughout tawaf, ending each tawaf with its two-rak'a prayer; starting the sa‘y at Safa; 

performing it after an appropriate tawéf (of at least four rounds); for one without a valid excuse, 
walking for sa‘y; delaying maghrib and combining it with ‘isha’ in Muzdalifa; sacrificing a sheep 

for one performing the qiran or tamattu‘ type of bajj, and doing so after the stoning yet before 

shaving the head (or trimming the hair), while the one performing ifrdd does not need to sacrifice 

yet must shave after the stoning; performing the Tawàf of Visitation (tzwafl-ziyára) in one of the 

three Days of Sacrifice—1o", 11", or before maghrib of the 12^; the last three of the seven rounds 

of that tawaf; shaving the head (or trimming the hair) in one of those days as well, and within the 

Sacred Precinct; and avoiding any penalty that necessitates the sacrifice of a sheep (as delineated 

below, see p. 162). All other actions of bajj are either emphasized sunnas or etiquette (Hadiyya 

222-5; Durr, Radd 2:147-150). 

574. The designated boundaries are borders around the Sacred Precinct (haram) that the pil- 
grim—who intends on entering Makka (i.e., the Sacred Precinct), even if for business—may not cross 
without being in a state of pilgrim sanctity (bro). They are the following: Dhat “Irq for the people 
of Iraq; Juhfa for the people of the Levant; Dhü 'l-Hulayfa for the people of Madina; Qarn for the 
people of Najd; and Yalamlam for the people of Yemen. Each boundary is designated for the people 
ofthatarea, as wellas anyone that enters the Sacred Precinct from that vicinity, even ifhe is not from 
that area. If, however, he does not intend on entering Makka (i.e., the Sacred Precinct) first—but 
rather somewhere between the designated boundaries and the Sacred Precinct, like Jeddah (e.g., 
for business)—then he may cross the designated boundaries without being in the state of pilgrim 
sanctity. If he performs bajj or ‘umra afterwards, he may enter the state of pilgrim sanctity from 
that place (e.g., Jeddah) and then enter the Sacred Precinct, without having to go back outside the 
designated boundaries (Mukhtar 1:202—3; Hadiyya 227; Durr, Radd 2:152—5; Tabyin, Shalabi 2:6-7). 

575 A valley slightly before Juhfa, on the left side of someone facing Makka (Tabtwi 2:413). 

576 The purpose of ghusl here is general cleanliness, not ritual purification, and is hence recom- 
mended even for a woman in menstruation or postnatal bleeding (Tabyin 2:8). 

577 There is one garment for the bottom (iz) and one for the top (rida’). He should ensure 
that the bottom garment covers his nakedness, i.e., from above the navel to below the knees. He 
should fold it above the waist to keep it secure, yet ideally without using a needle or fastening a knot, 
as doing so is disliked for either the top or bottom garment. He may place a belt with a pouch in 
which to keep personal belongings over the bottom garment. The top garment should cover both 
shoulders. Finally, he may wear a ring as well (Hadiyya 230; Kanz 2:8, Tabyin 2:14; Durr, Radd 
2:157); Based on the permissibility of wearing a ring, it seems that he may also wear a wristwatch 
(Itr, Al-Hajj wal-Umra 57) and eyeglasses. 

578 Unless it is a time in which prayer is disliked (see p. 71). Also, just as with the two rak'as of 
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He then says the żalbiya immediately after the prayer, while making the 
intention of hajj alone if performing ifrad. If, however, he is performing giran, 
he intends both hajj and umra, and says: O Allah, verily I desire to perform 
hajj and umra, so make the two easy for me and accept them both from me. 

If, rather, he is performing tamattu‘, he enters the pilgrim state of umra 
alone, and says: O Allah, verily I desire to perform umra, so make it easy for 
me and accept it from me. 

Afterwards, he is to recite the talbiya [ideally three times], and he will have 
then entered the state of pilgrim sanctity. The talbiya is to say: Here I am at 
Your service, O Allah, at Your service! [At Your service!]?? You have no partner; 
here I am at Your service! Indeed, all praise, blessings, and the dominion itself 
are utterly Yours; You have no partner! 

He should not say less than this form of the talbiya,>* yet if he wants to add 
more [as is recommended], he may say: At Your service! At Your obedience! 
All good is in Your hands'* 

Hence, once the pilgrim has recited the talbiya accompanied with an inten- 
tion of either hajj or umra, or both, he has entered the state of pilgrim sanctity. 
This state is a condition for the validity of one's actions on the pilgrimage. 


greeting the mosque, praying one of the five prescribed prayers instead fulfills this sunna, accord- 
ing to some scholars. Lastly, after the prayer yet before entering into the state of pilgrim sanctity, 
he should seek forgiveness from Allah Most High and make sincere repentance for all of his sins 
(Hadiyya 231; Durr, Radd 2:157—8; Tabyin 2:9). 

579 Some Hanafi texts, such as the Kanz and Hidéya, list this third “At Your service!" (Labbayk) 
for extra emphasis. One would pause shortly before it (Radd 2:159). It is also mentioned in the 
Mukhtar (1:205) and the Hadiyya (229). 

580 Asitis mildly disliked (zeakrab tanziban). Also, itis recommended according to some, and 
an emphasized sunna according to others, for men to recite it in a raised voice (Radd 2:159—60, 165). 

581 For the above supplications, as well as those of the entire hajj, see p. 198. 

582 Just as one may not begin the salzt without its opening tabrima, one may not begin the 
bajj without entering into a state of ipraz. Likewise, just as the tabrima consists of the intention 
of salát made in the heart, accompanied by a form of dhikr uttered on the tongue— specifically the 
words Allāhu akbar—the ibram also consists of the intention of þajj made in the heart, accompanied 
by a form of dhikr uttered on the tongue— specifically the talbiya. Finally, just as the intention 
in the heart alone is not sufficient to fulfill the tabrima for salát, similarly the intention of bzjj is 
not enough to fulfill the ibram of bajj; rather, each must be accompanied by its respective dhikr. 
Hence, once the person makes the intention (for either bajj, umra, or both) and recites the talbiya, 
he has entered into the state of pilgrim sanctity (Hadiyya 229). The talbiya may be recited in any 
language, even for one capable of saying it in Arabic, yet it is better to do so in Arabic. It is valid 
to recite another dhikr in its place when entering ibram, although the talbiya form itself is sunna. 
Regardless of whichever dhikr one recites, to do so once is obligatory (fard) in order to enter into 
ibram, while repeating it afterwards is sunna (Durr, Radd 2:158-9). 


150 


PILGRIM AGE 
At this point, the pilgrim must abstain from the following: 


1. Sexual intercourse, or speaking about it in front of women (rafath), 
Vulgar speech, 

Argumentation (jidäl), 

Acts of disobedience (massi), 
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. Killing land game, including pointing them out or indicating their 
whereabouts to a hunter, 
6. Wearing stitched garments, 
7. Covering the head [for men]*** or the face [for both men and 
women ],5*5 
8. Applying any sort of scent [to one’s body or clothes], 
9. Shaving or plucking hair. 


If one does commit any of the above, he must pay the appropriate penalty [as 
delineated below, along with other penalties]. 

One**5 should recite much za/biya when changing states, especially in the 
early morning hours before fajr, with a raised voice. 5*7 


583 For details, see section on violations, p. 162. 

584 The male pilgrim must also keep the upper protruding cuneiform bone of each foot 
uncovered, and hence must wear appropriate sandals to do so (Ikbtiyar 1:206; Durr, Radd 2:163; 
Kanz, Tabyin 2:12). 

585 For both the face and the head, what is prohibited is to cover them with direct skin contact; 
hence, taking shade underneath a covering or umbrella is permissible. For women, the prohibition 
applies only to the face. Yet as mentioned by many Hanafi scholars, a woman may drape a cloth or 
face-covering over a protruding frame (or nowadays, sun cap) so as to keep her face covered while 
not having direct skin contact (Durr, Radd 2:164; Tabyin, Shalabi 2:14). 

586 In the original Arabic text, the author here switches from the third person to the second 
person and directly addresses the reader. However, the English translation above was kept in the 
third person for consistency and flow. 

587 That is, whenever one changes states, such as after the prayer; when ascending or descend- 
ing a slope; when encountering another group of pilgrims; upon waking up from sleep; or when 
mounting or dismounting a vehicle. It should ideally be repeated at least three times in a row. He 
should not interrupt it with speech. It is permissible for him to respond to another's greeting, yet it 
is disliked for the other person to interrupt his talbiya by that greeting (Imddd 688-9; Durr, Radd 
2:164; Kanz, Tabyin 2:14). The man should recite talbiya in a raised voice, yet within his capacity so 
as not to harm himself by exaggeration. He should not recite it silently as that would entail leaving 
an emphasized suäna, yet as with omission of any sunna, there is no resulting expiation (although it 
could be sinful if habitual). Ifin a group; no two persons should recite their talbiya together; rather, 
everyone should recite it on his own. In general, one makes talbiya in the Sacted Mosque of Makka, 
in Mina and in ‘Arafat, yet not during tawdf or say (Durr, Radd 2:164—5; Tabyin, Shalabi 2:14). 
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Upon reaching Makka, it is recommended for him to perform ghusl’ and 
to enter in the daytime, from the Gate of Mala, while reciting the za/biya, until 
he reaches the Gate of Salam. He should then enter the mosque in a state of 
humility, reciting the talbiya, followed by takbir, tablil, and blessings upon 
the Prophet #. 

Supplication (447^) is accepted upon seeing the Ennobled House [i.e., the 
Ka ba].5*? He should then face the Black Stone, while saying takbir and tahiil; 
raise his hands the way he does in [the beginning of] sa/at; and place them 
onto the stone and kiss it, without harming anyone [as harming one’s fellow 
Muslim is unlawful (bara) ].59° 

He should then perform zawaf around the House [Kd ba], moving toward 
his right [i.e., keeping the Ka ba on his left side], and [for all seven rounds] 
placing his upper garment under his right armpit, with both ends over his left 
shoulder (idtiba‘), weeping. If performing hajj alone (éfrad), he should intend 
the Tawaf of Arrival (tawaf al-qudim).* The tawaf should be performed 
behind the semi-circular enclosure (hazim), in seven rounds. In the first three 
rounds alone, he should do ram,’ which is to walk briskly in short steps, while 
gently shaking the shoulders, like a soldier strutting between ranks. Every time 
he passes by the Black Stone, he should greet it [by raising his hands and recit- 


588 This is recommended even for a woman in menstruation or postnatal bleeding, as its purpose 
is general cleanliness, not ritual purification (Durr 2:165; Tabyin 2:14). 

589 One should not, however, raise his hands upon seeing the Sacred House, even while sup- 
plicating. Imam Tahawi’s narration of all three Imams of the Hanafi school—Abü Hanifa, Abū 
Yusuf, and Muhammad—is that doing so is disliked (Radd 2:165). 

590 Otherwise if it is too crowded, then after having raised his hands like in the prayer, he 
instead points with the inner palms of both hands toward the Black Stone from afar. He does this 
as if placing his hands upon it, with the back of his hands directed toward his face and parallel to 
his ears, while reciting takbir, tahlil, tabmid, and blessings upon the Prophet &&. He then kisses his 
hands. This constitutes the greeting of the Black Stone, an emphasized sunna performed a total of 
eight times in tawaf—once at the beginning, and one after ending each of the seven rounds. The 
first and last greetings, however, are the most emphasized of the eight (Hadiyya 237; Durr, Radd 
2:166, 169). If one is performing sa‘y afterwards, it is recommended to return for a ninth greeting 
of the Black Stone after praying the two mandatory rak‘as after tawáf (Durr, Radd 2:170). 

591 Which is an emphasized sunna only for one who does not reside in Makka (Durr, Radd 

1166; Kanz, Tabyin 2:19). 

592. Ifitis too crowded before he begins tawdéf, he pauses until he finds an opening, whereupon he 
assumes the fast pace of raml. If itis too crowded for raml during tawaf, then he walks normally until 
he can resume the fast pace of rami (Imddd 692; Durr, Radd 2:169; Tabyin 2:18). Both idtiba' and raml 
are emphasized sunnas for any tawdf followed by say. This includes the Tawaf of Arrival; the Tawaf 
of ‘Umra; and the Tawaf of Visitation, for one who had not performed sa‘y beforehand. Otherwise, 
for any tawdf not followed by sa‘y, idtiba‘ and raml are not to be performed (Radd 2:167, 169). 
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ing the appropriate supplication, as described above]. He should also finish 
the zawaf with it [i.e., greeting the Black Stone]. 

He then performs [the mandatory] two rakas of prayer behind the Station 
of Ibrahim 3&8, or anywhere in the mosque.** 

Next he proceeds to Mount Safa [which he ascends]** and stands facing 
the qibla [i.e., Ka ba] while reciting takbir, tablil, and talbiya;** supplicating 
and raising his hands toward the sky.57 He then descends and calmly walks 
toward Mount Marwa. Upon reaching the middle of the valley, however, he 
should rush between the two green lines until he crosses them,” after which 
he resumes his relaxed pace until reaching Mount Marwa. He then climbs onto 
the hill and performs what he did on Mount Safa; this constitutes one round. 
He then heads back toward Safa and does the same, finishing another round, 
and continues until he completes seven, having started at Safa and ending at 
Marwa [thereby completing the ceremonial rite of sa5y].599 


593 He re-covers his right shoulder after tawaf, since it is disliked in general to pray with the 
shoulders uncovered, and since there is no idtiba‘ in say (Radd 2:167). The sunna is to perform this 
prayer immediately after the tawaf, without delay, unless it is a time in which prayer is disliked. In 
that case, it must be delayed until after that time, although the tawafitselfis valid in that time. (Such 
times are at sunrise, at midday, at sunset, the entire prayer time of fajr, and after the performance of 

"agr; see related section, p. 71.) If one is performing say afterwards, it is recommended (mustababb) 
to return to and greet the Black Stone once more—making it the ninth time—before proceeding 
to Mount Safa (Durr, Radd 2:170; Tabyin, Shalabi 2:19). 

594 Ona side yet important note, Ibn ‘Abidin cites some texts of Hanafi law which state that 
in the presence of the Ka‘ba, passing in front of someone praying is permissible (Radd 2:172). 

595 Ascending both Safa and Marwa is an emphasized sunna of the sa‘y. It is done for a total of 
eight times for the seven rounds, starting at Safa and ending at Marwa. However, one is to ascénd 
somewhat, such that one is able to see the Ka'ba (although seeing the Ka'ba from Marwa is not pos- 
sible today due to construction). Climbing all the way to the wall and touching it is a reprehensible 
innovation (bid'a) that is not the way of Abl al-Sunna wal-Jamá'a. Finally, there is no idtibd‘ in sa‘y 
according to our school (Radd 2:171). 

596 He does so in a raised voice, followed by sending blessings upon the Prophet & and sup- 
plication (du‘@’) for his needs (Durr, Radd 2:171; Kanz 2:19). 

597 That is, he raises his hands to shoulder level, with both palms directed toward the sky 
(Imdád 692; Radd 2:171). 

598 This is an emphasized sunna for each round of sa‘y. If he is unable to do so due to the crowd, 
he waits until he finds an opening, or else if forced to move slowly, at least imitates a fast pace with 
his movements (Imdad 692; Radd 2:171). 

599 ‘There is a sentence in the text here not translated above, which is “This is a senna for the 
pilgrim that comes from outside Makka’ In the Arabic published edition as well as the manuscript, 
it would seemingly be referring to the sa‘y. Yet the sa‘y is not a sunna but rather a mandatory requi- 
site (wajib). Hence, the statement in the Arabic text appears to be a mistake—perhaps some words 
were omitted in its transcription, as it is clearly not the opinion of the author himself. He mentions 
a similar sentence in Mardqi 'I-Faláb (2:413) and Imddd al-Fattab (692), after describing the Tawaf 
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The pilgrim then resides in Makka, remaining in a state of pilgrim sanctity, 
while taking advantage of his stay by performing as many tawafs®°° as possible. 

As for the one performing qiran, he is to perform the unra first, followed 
by its accompanying say. After that, he also performs the Tawaf of Arrival, 5" 
followed by its accompanying sa‘y. He too, then, resides in Makka, in his state 
of pilgrim sanctity, until he completes the rites of hajj as we shall mention. 

As for the one performing tamaztu’, who entered the pilgrim state at the 
designated boundary with the intention of performing umra alone, he per- 
forms his 'uzzr4** upon entering Makka, accompanied by its sa‘y, and then 
shaves his head and completely leaves the state of pilgrim sanctity.5? He then 
reenters the state of pilgrim sanctity [from within the Sacred Precinct] on the 
8* of Dhü 'l-Hijja in order to perform hajj.6°+ 

On that day after having prayed fajr in Makka, he should prepare to leave. 
for Mina, [ideally] after sunrise. It is recommended to stop close to the Mosque 
at the Mountain of Khayfat Mina and to stay there until sunrise$95 of the 9* of 


of Arrival and before explaining the sa‘y, and explicitly states, “This is the Tawaf of Arrival; it is a 
sunna for the pilgrim that comes from outside Makka,” which is the relied-upon position of the 
school, as confirmed in Hadiyya (236), Durr, Radd (2:166), and other works, To summarize, the 
Tawaf of Arrival is an emphasized sunna for one who comes from outside Makka, while the say is 
mandatory (wdjib) for all pilgrims. 

600 ‘These serve as voluntary tawdfs, and for the pilgrim that comes from outside Makka, are 
deemed more meritorious than voluntary prayers. Because the say was performed with an earlier 
tawaf, the mandatory requisite (wajib) was already fulfilled. Hence, no say may be conjoined with 
any of these voluntary tawafs, as the sa‘y may not be performed voluntarily. And because no sz 
is performed after these tawéfs, there is no raml or idtiba‘ during these tawdfs. Of course for each 
tawáf, even if voluntary, it is mandatory to pray two rak'as afterwards (Durr, Radd 2:172; Tabyin 2:22). 

601 That is, it is recommended for him to perform the Tawaf of Arrival. If he performs it, he 
does do raml in it (as there is a say conjoined with the tawaf afterwards), even though he had 
already done so in the Tawaf of "Umra (Radd 2:166, 192). 

602 He stops reciting talbiya when he starts taw4f (upon greeting the Black Stone), since he will 
completely leave the state of pilgrim sanctity before reentering it for bajj (Imddd 698; Kanz 2:45).. 

603 Such thateverything, including intercourse, becomes permissible for him until he reenters: 
the state of pilgrim sanctity for bajj (Imdad 698). 

604 He does not, however, perform the Tawaf of Arrival—i.e., it is not a sunna for him— 
since he takes the same ruling as a Makkan resident, which is why he enters the state of pilgrim 
sanctity for bajj in Makka as well. Hence, he does the sunnas of raml and idtiba‘in the Tawaf of 
Visitation, and performs the mandatory (wdjib) sa‘y after it, since that is the first taw4f of his bajj: 
Alternatively, he may perform those actions (ral, idtiba’, and sa‘y) with a voluntary tawáf after 
reentering the state of pilgrim sanctity for bajj and before leaving for Mina, which is also valid 
(Durr, Radd 2:196; Tabyin 2:46). 

605 That is, itis an emphasized sunna to spend the night at Mina, and hence to pray zuhr, ‘asr, 
maghrib, ‘isha’, and fajr there (Radd 2:172—3). Because it is not mandatory, there is no expiation for 
not doing so, yet it entails doing a wrong (is4). It is valid nevertheless to leave Mina early, or to 
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Dhà -Hijja 5*5 He then heads out [ideally after sunrise] for ‘Arafat, proceeding 
to the Mosque of Namira, and prays zuhr and then 'asr there with the head of 
state or his representative, after the sermon. He combines these two prayers, 
praying them both in the time of zuhr, with one adhan and two iqamas. He 
should not separate the two obligatory prayers with voluntary prayers.°°7 If 
he missest” the congregation with the head imam, he instead prays “asr in its 
normal prayer time, according to Abü Hanifa. This is because according to him, 
both the congregation with the head imam as well as being in a state of pilgrim 
sanctity are conditions for the validity of praying 'asr early and combining it 
with zuhr. Abū Yusuf and Muhammad, however, maintained that even the 
pilgrim praying alone may combine the two prayers in the time of zuhr, which 
is the more apparent opinion (aghar) in terms of strength.5*? 

He then proceeds to the standing place in ‘Arafat, close to the Mountain 
of Mercy? [although climbing it is not from the sunna]. He performs the 
[obligatory] rite of Standing (wuqzf)*" there, facing the gibla, praising Allah 


even spend the night in Makka and go straight to ‘Arafat ( Tabyin 2:22—3). The same ruling applies 
to the sunna of spending the nights of the ro and 11" in Mina. 

606 Throughout these ceremonial rites, he should not stop reciting talbiya in his various states, 
except for during taw4f and sa‘y, until the first stoning as mentioned below (Maraqi 'l-Faláb 2:415, 
Imdád 692). 

607 That is, even for the emphasized sunna of two rak'as after zuhr, according to the sound 
position. It is therefore disliked (zmakráb) for one to do so. If done, the 4dba should be repeated, 
just as if there was an undue delay for any reason, as the sunna is to pray ‘asr immediately after 
zuhr. If, however, the imam himself delays ‘asr for some reason, it is no longer disliked for one to 
pray the two-rak'a sunnas of zuhr in that time. Finally, one does not pray any voluntary prayers 
after ‘asr as well (Tabtawi 2:415—16; Durr, Radd 2:173-4). 

608 That is, if he completely misses either congregation, whether zuhr or ‘asr, since combin- 
ing both prayers in the time of zuhr is valid as long as he catches any part of each congregation 
(Shalabi 2:24). 

609 Ibn ‘Abidin notes that perhaps what is meant here (as Imam Haskafi uses the same term 
in the Durr) is that it is the more apparent opinion in terms of strength of proof, since the sound 
and relied-upon position (sabib mu'tamad) of the Hanafi school is that of Imam Abū Hanifa (Radd 
2:174; Kanz, Tabyin 2:24; Bada’i‘ 2:351). 

610 Thatis, if possible. Otherwise, one stays anywhere in ‘Arafat, especially due to high traffic today. 

611 Although termed “Standing,” one may perform this rite while sitting or in any other posture, 
as what is meant by “Standing” is merely being present. Hence, if the pilgrim simply is at ‘Arafat, 
for even a moment within the valid time period for the rite— i.e., from midday (zawzl) of the 
9*- of Dhü 'l-Hijja until right before fajr of the ro* (the Day of Sacrifice) —then he would have 
fulfilled the obligation. This holds even if he were simply passing through, while asleep or without 
consciousness, completely unaware that the place is ‘Arafat, or even while in a state of major ritual 
impurity (Durr, Radd 2:175). 
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and making takbir, tablil, talbiya, sending blessings upon the Prophet 3&, and 
raising his hands, earnestly striving in his supplication until sunset. 

The pilgrim then calmly departs®* for Muzdalifa, where he prays both 
maghrib and ‘isha’ [in the time of “ish? ],® with one adhan and one igamaS* 
One may not pray maghrib on the way [before reaching Muzdalifa].95 [After 
spending the night there] the pilgrim prays fajr while it is dark (ghalas),®* after 
which he performs the [mandatory] rite of Standing (1443 )5" at the Sacred 
Site of Muzdalifa (mash‘ar haram), praising Allah and reciting takbir, tablil, 
talbiya, blessings upon the Prophet &, and [while raising his hands toward 
the sky] making supplication for anything he desires. 


618 


As sunrise approaches, he departs for Mina. He stones*? at the Jamrat 


612 It is mandatory (wájib) to leave both after sunset, as well as after the head imam departs. 
If one leaves beforehand, he must sacrifice a sheep as expiation, unless he returns to ‘Arafat before 
sunset and then departs afterwards, in which case he is absolved of the expiation. If the imàm 
himself delays his departure and remains in ‘Arafat after sunset, the pilgrim may leave, since the 
imam failed to follow the sunna. Finally, in general there is no harm for a pilgrim to wait in ‘Arafat 
for some time after sunset and after the imam departs, whether due to high traffic or otherwise. Yet 
to delay departure (after the imam leaves) for a long time without any excuse is considered wrong 
(isda) (Durr, Radd 2:176; Tabyin 2:27). 

613 That is, even if praying alone, although praying in congregation is an emphasized sunna 
(Durr, Radd 2:176). 

614 He does not pray voluntary prayers, even the emphasized sunna of maghrib, between the 
two obligatory prayers. If he does, the igama is repeated for ‘isha’, just as it is if he engages in any 
unrelated action in between the prayers. Rather, he prays the emphasized sunnas of both maghrib 
and ‘isha’, followed by witr, after ‘isha’ (Radd 2:176). 

615 Ifhe does so, whether in ‘Arafat or on the way to Muzdalifa, he would incur sin for having 
omitted the mandatory (w4jib) requisite of delaying maghrib until the time of ‘isha’ and praying 
them both in Muzdalifa. Hence, he would have to repeat maghrib upon arriving there, unless he 
failed to do so by fajr, whereupon the maghrib prayer performed before arrival is deemed valid. If, 
however, for any reason the pilgrim does not go to Muzdalifa but rather directly to Makka, then 
he would pray maghrib on time, wherever he may be (Durr, Radd 2:177; Tabyin 2:28). 

616 Thatis, as soon as the time enters, as opposed to the normal sunna of delaying it until some 
light begins to appear (isfar). Praying fajr in its early darkness (ghalas) is a sunna only on this day, 
so as to provide more time for the pilgrim to perform the mandatory (wájib) rite of Standing at 
Muzdalifa, whose time is from true dawn until sunrise. Spending the previous night there until 
fajr is an emphasized sunna (Durr, Radd 2:178; Tabyin 2:29). 

617 That is, being present, for even a moment, at any time from true dawn until sunrise. This 
requisite is fulfilled if one is present there even if while passing through or while unconscious, just as 
with the Standing at ‘Arafat. Remaining at Muzdalifa until close to sunrise is an emphasized sunna.. 
If one does not perform the Standing at Muzdalifa whatsoever due to a valid excuse, such as illness; 
severe weakness; or for a woman, fear of high traffic; then no expiation is due (Durr, Radd 2:178—9).. 

618 Onthis day (i.e., the Day of Sacrifice—the ro"), the valid time for stoning begins after true 
dawn and ends at true dawn the next day. It is recommended to do so between sunrise and midday, 
permissible and not disliked until sunset, and valid yet disliked afterwards until true dawn on the 
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al-Aqaba only, from the middle of the valley, casting seven pebbles*? and 
saying “[Bismillahi| Allahu akbar” with each throw. With the first throw, he 
is to stop reciting talbiya [for the rest of the haji]. 

He then*^ shaves his head or trims his hair; shaving, however, is more 
superior for men.5" At that point he has come out of the minor state of pilgrim 
sanctity, whereupon everything is permissible except for sexual relations [or 
foreplay]. 

After that, the one performing /frzd sacrifices if he wishes, while it is manda- 
tory (wajib) for the one performing qirän or tamattu‘to sacrifice a sheep, and 
to do so before shaving the head. If unable to sacrifice, he must fast three days 
from the beginning of the month before the Day of Sacrifice [the 10%], and 


11", If done afterwards, the pilgrim is obliged to sacrifice a sheep as expiation for delaying it past 
its valid time (Hadiyya 246; Durr, Radd 2:181). 

619 Itis recommended to collect seven pebbles at Muzdalifa, or forty-nine according to some 
scholars, yet it is permissible to collect them from anywhere. Each should be approximately the 
size of a bean or chickpea, according to what is recommended; throwing a larger stone is valid yet 
disliked. It is mildly disliked to collect one’s pebbles at the Stoning Site itself. Also, each pebble must 
be cast separately; if one casts all seven at once, it counts as only one cast, and six more are due. It 
is sunna, yet not a condition, to cast the seven one after another without breaks; to not cast them 
consecutively is disliked. Also, one ideally casts the pebble with the tips of his fingers, namely, the 
index finger and thumb of the right hand. It is disliked yet valid to throw it with force. If, however, 
one simply places it down without casting or throwing, it is not valid (Hadiyya 245-6; Durr, Radd 
2:179—181; Maraqi ’l-Falab 2:417). 

620 Inboth of the author’s larger works, Mardqi ’l-Falah (2:417) and Imdad al-Fattah (693), this 
statement comes after the next statement regarding the sacrifice, which reflects the correct order of 
sacrificing before shaving. The sacrifice is recommended for the one performing ifrad, and manda- 
tory (wajib) for the one performing qirán ox tamattu‘ ( Tabyin 2:32). Hence, for the one performing 
ifrád, what is mandatory is to do the shaving after the stoning, while it is recommended to sacrifice 
in between. For the one performing giran or tamattu‘, it is mandatory to do the stoning, then the 
sacrifice, and then the shaving. The author clarifies this order above in the following paragraph. 

621 The sunna is to shave the entire head, although the minimum requirement is one-fourth 
of the head. The same ruling applies to trimming the hair, and in that case, the minimum length of 
hair that must be trimmed is that of a fingertip (i.e., one of the three sections of a finger). That is, 
that length of every hair of at least one-fourth of the head must be trimmed to fulfill the requisite, 
and since strands of hair often differ in length, one should actually trim a bit more to ensure the 
requisite length is trimmed from each strand. This criteria for trimming applies to both men and 
women (while shaving is for men only). If one is bald, or cannot shave or trim due to a medical 
condition of the head, then he must run a blade over the scalp if possible; otherwise, he is absolved 
of the requisite altogether. Finally, the shaving or trimming must be performed within the Sacred 
Precinct (baram), and within the three Days of Sacrifice, i.e., before sunset of the 12". Otherwise, if 
performed elsewhere or past its time, a sacrifice of a sheep is due as expiation. Not finding a blade 
or someone to cut one’s hair is not an excuse; as both are normally readily available (Durr, Radd 

1181, 184; Tabyin 2:39; Shalabi 2:33). 


157 


ASCENT TO FELICITY 


seven days after hajj, even if in Makka. If he does not fast before the 10%, he . 
must sacrifice a sheep as expiation. 

Next, the pilgrim proceeds to [Makka for] the Tawaf of Visitation (tawaf 
al-ziyara),* 
perform it on the Day of ‘Id [the 10%]. If he delays it until after the three Days. 
of Sacrifice [i.e., past sunset on the 12], he must sacrifice a sheep as expiation.” 


which is the second of the two pillars of ajj. It is superior to 


After this ceremonial rite, he has left the major state of pilgrim sanctity, and: 
sexual relations are now permissible.9^* 

This zzwaf is valid even if performed while in a state of major ritual impu- 
rity, yet [it is sinful, and the sacrifice of] a camel or cow is due as expiation. 
If performed while in a state of minor ritual impurity, [it is also sinful yet] a 
sheep is due. 

He then returns to Mina. After midday (zawa/)** on the 11*, he is to. 
perform the stoning at all three sites (jamarät), beginning with the one immé- 
diately adjacent to the mosque [of Khayf], followed by the one next to it, and 
ending at the Jamrat al-Aqaba.*7 He does the same ritual on the 12? as well.. 


622 For this fawáf, sa^y and raml are not performed if they had been performed with an earlier 
tawáf; otherwise, both are performed here. In either case, idtiba‘is not performed here. The valid 
time period for this taw4f is from true dawn of the ro" until the end of one’s life, yet it is mandatory 
(wajib) to do so before sunset on the 12", sunna to do so after the rites of stoning and shaving (or 
trimming), and recommended to do so on the 1o? itself. Finally, this rite is valid only if performed: 
by oneself, even if while being carried, unless one has lost consciousness; it is mandatory to perform: 
it while walking for one able to walk (Durr, Radd 2:183). 

623 And it is deemed prohibitively disliked (makrih tabriman), since performing the tawaf. 
before sunset on the 12" is mandatory (wdjib). This ruling, however, applies only to one that is able 
to perform the rite. Hence, ifa menstruating woman delays it past the 12", being unable to perform 
it—even if only four of its seven rounds— due to her state of menstruation, then it is not sinful and. 
no sacrifice is due. If, however, she becomes pure before sunset on the 12™ with sufficient time to 
take the ghusl, get dressed and perform at least four of the seven rounds, it becomes mandatory to: 
do so, and delaying it would be sinful and necessitate a sacrifice as expiation (Hadiyya 248; Durr, 
Radd 2:183-4). 

624 As with any tawdf, he prays the mandatory two rak'as afterwards. 

625 Spending the night in Mina on each night of the 1o*^ and the 11 is an emphasized sunna. 
If one does not do so, it is disliked (makrih) but no expiation is due (Durr, Radd 2:184). It is, how- 
ever, mandatory according to the other three schools of thought (“tr 126), and should therefore 
be given due consideration. 

626 The stoning at any of the three sites on both the 11" and the 12" is not valid before midday. 
(zawál) (Radd 2:185). 

627 The above order is an emphasized sunna. As before, one casts seven pebbles at each site, 
in the aforementioned manner (see related note, p. 157). After stoning at each of the first two sites, 
one stops and stands facing the gibla to make supplication (du‘@’), which is an emphasized sunna, 
while raising one’s hands to shoulder-level with the palms directed toward the gibla. After the 
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At that point if he wishes to depart early for Makka, he may do so before 
sunset. If, however, he stays in Mina until sunset, it is disliked (makrih) to 
leave for Makka before stoning, yet no expiation is due. 

If he stays in Minà until the entrance of true dawn on the 15^, he must 
perform the stoning, which on this day is valid even [after true dawn] before 
midday [as opposed to the 11" and 12°]. 

Any stoning at a site that is followed by stoning at the next site is [ideally] to 
be performed while walking [i.e., on foot rather than while riding one’s mount], 
such that one can [stop and stand to] make supplication (777) afterwards; 
other than these, one does so [ideally] while riding on his mount so he can 
leave afterwards without [stopping for] supplication [but rather supplicates 
while leaving]. 

Next, as he approaches Makka it is recommended (smustababb)™ for him 
to stop briefly at the Mubassab [an area on the outskirts of Makka, on the road 
to Mina]. Then he enters Makka and performs the Farewell Tawaf*? (tawaf 
al-sadr ox tawaf al-wida‘), which is mandatory (wajib)®° for all pilgrims except 
those residing in Makka. He performs the two rak ‘as of tawaf, and then goes 
to the area of Zamzam and drinks of its water, for which it is recommended 
to [stand and] face the gibla, swallow in gulps, and breathe into the vessel 
multiple times while drinking. With each gulp, he should raise his glance 
toward the [Sacred] House. He should then pour some of it over his body, or 
wipe his entire body with it. He should take out the Zamzam by himself if he 
is able to do so and, while drinking it, should pray [for anything he wishes]. 


third sitc, however, one simply supplicates while leaving (i.e., without stopping) (Hadiyya 248; 
Durr, Radd 2:185). 

628 Some scholars considered this recommendation to be a communal sunna, meaning that if 
some pilgrims stop there, the sunna is deemed fulfilled for all pilgrims, as that area cannot encom- 
pass everyone on hajj (Radd 2:186). 

629 Itisrecommended to perform it when the pilgrim is ready to depart from Makka, yet fulfills 
the requisite even if performed in advance. Just as with the Tawaf of Visitation, there is no sa'y or 
raml in this tawdf either, unless the pilgrim had not yet done so in a previous one (Marg: 'l-Falab 
2:418; Hadiyya 250; Durr, Radd 2:186—7). 

630 Hence, if a pilgrim without a valid excuse leaves Makka without performing it, he must 
return for it unless he crosses one of the designated boundaries. In that case, he may either return 
in a new state of pilgrim sanctity to perform ‘umra and then perform the missed Farewell Tawaf 
afterwards, or instead sacrifice a sheep as expiation, the latter being preferred as it is both easier 
on him as well as more beneficial for the indigent. A pilgrim with a valid excuse however, such as 
a child, insane person, or woman iri menstruation or postnatal bleeding, is altogether absolved of 
this rite such that no expiation is due if omitted (Radd 2:186). 
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He then proceeds to the door ofthe Ka ba and kisses its threshold (22454) 
[out of veneration], after which he clings to the multazam, which lies between 
the Black Stone and the Door. He should place his face" on it and plead 
wholeheartedly to Allah Most High for some time, supplicating for whatever 
he desires, regarding matters of both abodes [i.e., this life and the next]. He 
then says: 


O Allah, verily this is Your House, which You have blessed and made a source 
of guidance for humanity. O Allah, just as You have guided me to it, accept [my 
works] from me, and let this not be my last visit to Your House. Bless me with 
a return to it, such that You are pleased with me, by Your infinite grace, O Most 


Merciful of those who show mercy. 


When the pilgrim intends to return to his family, he should [ideally] leave 
after his Farewell Tawaf. He should exit while walking backwards, with his face 
directed toward the [Sacred] House, crying and full of regret, until he leaves 
the mosque. He should depart from Makka through the Gate of the Tribe of 
Shayba (Bani Shayba). 

In all of the rites of hajj and umra, the woman‘ does the same as the man, 
except for the following: 


O She does not uncover her head [as it is unlawful to do so]; 

O [If wearing a face cover,] she should place something on her head 
to keep the face cover at a distance from her face [such that there is 
no direct skin contact]; 

O She does not raise her voice when reciting the talbiya;®* 


631 That is, his right cheek, as well as his chest. He also raises his right arm toward the threshold 
of the Kaba, clinging to its covering like one seeking its intercession, just as a lowly slave grabs on 
to the garment of his glorious master. If not possible, he instead places both hands onto his head 
while they are upright, palms outspread onto the wall of the Ka‘ba, with his body pressed against’ 
the wall as well. In either case, he should cry—or at least pretend to cry, as crying is a sign that the 
pilgrimage was accepted—while intensely supplicating, glorifying Allah, and sending blessings 
upon the Prophet 3% (Hadiyya 250; Ikhtiyar 1:221; Durr, Radd 2:187). 

632 A woman in menstruation or postnatal bleeding may perform all the rites of bajj and 

‘umra except for the tawdf (and hence sa‘y), which is unlawful for her while in that state. If she 
performs tawdf despite the prohibition, it would be valid yet sinful, and would require expiation 
(Durr, Radd 2:190). 

633 Rather, she recites it only loud enough for herself to hear it (Durr 2:189; Tabyin 2:38). 
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O She does not do ramh; 

Q She does not rush [between the two green lines] when performing 
say; 

O She does not shave her head, but rather trims her hair; 

O She may wear stitched garments;9* 

O She should not go in between a crowd of men when greeting the 
Black Stone [or at any point during the pilgrimage if possible]. 


This concludes the ceremonial rites of bajj; the pilgrim then departs from 
Makka. 

Visiting the Prophet & is an emphasized sunna, either before or after the 
haji. 

Makka is deemed better [than Madina], except for the ground that is 
honored with the blessed body of the Messenger #.°** 


THE LESSER PILGRIMAGE (UMRA) 


The umra is a sunna | that is emphasized], and is valid any time throughout the 
year,” although it is prohibitively disliked (makrih tabriman) on five days, 
namely, the Day of ‘Arafa, the Day of Sacrifice, and the three days of Tashriq 
[ie. the 9* through the 13" of Dhü ’‘I-Hijja].* 

One enters the state of pilgrim sanctity (éhram)®” outside the Sacred 
Precinct. After entering Makka, the pilgrim performs zzwzfaround the [Sacred] 


House in seven rounds and then performs two rakas of tawaf, followed by 


634 As well as shoes (that cover the protruding cuneiform bone, which men must leave uncov- 
ered), gloves, and jewelry (Durr, Radd 2:190; Tabyin 2:12, 39). 

635 See Appendix 2, p. 209. 

636 For indeed the very earth that touches his blessed limbs & is better than the rest of cre- 
ation, including even the Ka ba, the Footstool (kursi), and the Throne (‘arsh) of Allah Most High 
(Tabtáwi 2:422; Durr, Radd 2:257). 

637 Itis recommended to perform ‘umra during Ramadan (Hadiyya 226). 

638 It is also prohibitively disliked (makrih tabriman) for a resident of Makka who intends to 
perform bajj to perform ‘umra during the months of bajj (Radd 2:152). 

639 For “umra, the state of pilgrim sanctity (bra) is a condition for its validity. Four rounds 
of tawáf are its pillar and hence obligatory (fard). The remaining three rounds of tawzf, the sa‘y 
between Safa and Marwa, and shaving the head (or trimming the hair) are its three mandatory 
(wájib) elements (Hadiyya.226; Durr, Radd 2:151). 
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the say of seven rounds between Safa and Marwa. He then shaves his head, or 
trims his hair, by which he exits the state of pilgrim sanctity. 


Important Note 

The best of days is the Day of “Arafa if it falls on a Friday,**° which is better 
than 70 hajj pilgrimages without a Friday, as has been narrated with rigorous 
authentication from the Prophet &&.5^ 


EXPIATION (FIDYA) FOR VIOLATIONS (JINAYAT) 


Violations of Pilgrim Sanctity and Ceremonial Rites 
The sacrifice of a sheep is mandatory (wdjib) as expiation®* for any one of the 
following violations* by the pilgrim:5** 


640 Ifthe Day of ‘Arafa falls on a Friday, there is agreement that the pilgrims do not pray the 
Friday prayer but rather still pray zuhr (Sbalabi 2:24). 

641 This hadith is mentioned by Razi ibn Mu'awiya in Tajrid al-Sibab. However, Ibn Hajar 
states in Fath al-Bári that it is a hadith of which he is not aware, since Razin did not mention any 
Companion or hadith scholar who narrated it, but rather inserted it (adrajabZ) in another hadith 
of the Muwatta’ related on the authority of Talha ibn ‘Ubayd Allah ibn Jarir, and such insertions 
are not given any consideration in books like the Muwatta’. However, Ibn al-Fakihàni authored à 
book called Al-Lum'a in which he discusses the immense merits of the Day of “Arafa that falls on a 
Friday, since it occurred as such on the bajj of the Messenger of Allah &&, and based on the merits 
of Friday itself, being the best day of the week (Tabyin, Sbalabi 2:26). 

642 With regard to the expiation for doing something prohibited (as opposed to the expiation 
for omitting a mandatory requisite—see following note), there is no difference between a pilgrim 
that commits the violation on purpose, out of forgetfulness, out of ignorance, by accident, out of 
coercion, while asleep or awake, with or without paying attention, or even having lost consciousness. 
The difference between such states is only with regard to incurring sin or not. Finally, just because 
there is expiation for certain prohibited acts does not mean one can choose to do such an act and per- 
form expiation instead; this entails pure ignorance, as that would still be sinful (Durr, Radd 2:200). 

643 A general rule for expiation is that omitting a mandatory (wdjib) requisite is sinful and. 
necessitates the sacrifice ofa sheep, unless there was a valid excuse for its omission, whereby there 
is no sin and no expiation is due. Omitting a sunna is disliked, yet there is no expiation. Doing 
something prohibited, such as wearing a stitched garment, necessitates expiation even with an 
excuse (see previous note), yet the penalty is less severe than if there was no excuse (Radd 2:179). 
Finally, the two rak‘as that are performed after completing any tawdf, even a voluntary one, are 
mandatory (wajib), yet no expiation is due for missing them. Rather, they remain mandatory and 
must be performed, even after the pilgrim returns home (Shalabi 2:18). 

644 Each violation of the state of pilgrim sanctity (ipraz) that necessitates the sacrifice of 
a sheep or donation of charity applies to the pilgrim performing ifrád or tamattwu', whereas two 
sheep or two donations are due for each such violation committed by the pilgrim performing giran, 
as his violation is in effect of two states of pilgrim sanctity. This ruling applies only to violations 
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O To apply scent on an entire limb;55 

D To apply oil®* on an entire limb; 

Q [For a man] to wear a stitched garment‘? for at least an entire day 
[or entire night];%* 

O [Fora man] to cover [a fourth or more of ] one’s head for at least an 

entire day [or entire night];5* 

To shave$? a fourth or more of one's head [or beard]; 

To shave one or both armpits; 

To shave one’s pubic region; 


BnDungu 


To clip all of one's nails [i.e., of both hands and both feet] in one 
sitting,” or [all five of] the nails of one foot or of one hand; 


of the state of pilgrim sanctity, such as wearing a stitched garment or shaving hair, as opposed to 
general bajj violations, such as omitting the sa‘y, the penalties of which are not doubled for the 
pilgrim performing giran (Mukhtar, Ikbtiyar 1:237; Durr, Radd 2:223—4). Moreover in general, a 
sheep is sufficient for all violations necessitating sacrifice except for two, each of which requires 
the sacrifice of a camel or cow instead: (1) if the pilgrim has sexual intercourse after the Standing 
at ‘Arafat but before shaving or trimming, and (2) if the pilgrim performs the Tawaf of Visitation 
while in a state of major ritual impurity, menstruation, or postnatal bleeding. For the latter violation 
though, the pilgrim is absolved of the expiation if he or she repeats the Tawaf of Visitation within 
its time while in a state of ritual purity (Mukbtdar, Ikbtiydar 1:232-3; Tabtáwi 2:423). Finally, if the 
pilgrim has intercourse before the Standing of ‘Arafat, then the hajj itself is rendered invalid, yet 
he must still complete it, sacrifice a sheep as expiation, and then return the following year to make 
up the bajj (Mukbtár 1:232; Kanz, Tabyin 2:57). 

645 This ruling applies to an adult but not a child. Within one sitting, the entire body is deemed 
one limb. If done over multiple sittings, multiple expiations are due, one per sitting in which an 
entire limb or more is scented (TabtZwi 2:423; Durr, Radd 2:201). 

646 That is, which is scented, such as olive oil or sesame oil, as opposed to almond oil or the 
like (Durr, Radd 2:202). 

647 That is, in the normal way the garment is worn, "normal" meaning that if he were to busy 
himself with some task, he could comfortably do so with the garment remaining on. Therefore, if 
the pilgrim wraps a stitched garment around his waist or drapes it over his shoulders, or places a 
jacket over his back and shoulders but without placing his arms in the sleeves, then no expiation is 
due yet it is disliked (T2btZwi 2:424; Durr, Radd 2:203; Tabyin, Shalabi 2:54). 

648 Inthiscontext, an entire day is from fajr until maghrib, while an entire night is from maghrib 
until fajr. However, what is meant here is for that equivalent length of time, so as to include for 
example wearing a stitched garment from midday to midnight (Radd 2:203). 

649 Expiation is due for violations of doing something prohibited even if done out of forgetful- 
ness, ignorance, or coercion. Hence, even if one covers his head while asleep, or his head is covered 
by someone else, it is still deemed a violation and expiation is due. One does not incur sin, however, 
unless a violation is done purposefully and willingly (Durr, Radd 2:200-1). 

650 For all violations, shaving refers to removing hair by any means, even if by rubbing one's 
body, although there is.no penalty for hair falling off on its own (Radd 2:204). 

651 If done over multiple sittings, then one sacrifice is due per limb if all of the nails of that 
limb are clipped (Lubab 202; Ikbtiyar 1:230). 
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O To omit the say; 

O To omit all of the stoning, or that of one day; 

O To delay the act of shaving [or trimming] past its appropriate time; 

D To delay the Tawaf of Visitation—the second pillar of hajj—past 
its appropriate time;*> 

D To delay the Standing at ‘Arafat past the day, and rather perform it 


that night [i.e., it is still valid until fajr of the 10%, yet the manda- 
tory (wajib) requisite of performing it between zuhr and maghrib 


was omitted]. 


If the pilgrim applies scent, wears a stitched garment, or shaves [or trims] his 
hair with a valid excuse, he may choose between sacrificing a sheep, donating 
three sa‘ [13.2 kg] of wheat [or its equivalent monetary value] to six poor 
persons, or fasting three days.5? 

Any one of the following violations by the pilgrim requires donation of a 
half sa‘ [2.2 kg] of wheat [or its equivalent monetary value]: 


D To apply scent on less than an entire limb; 

O [For a man] to cover one’s head for less than an entire day [or 
night]; 

C] [For a man] to wear a stitched garment for less than an entire day 
[or night]; 

O To shave less than a fourth of one's head [or beard]; 

O To shave someone else's head [or trim his hair, or cut his nails]; 

O To perform either the Tawaf of Arrival or the Farewell Tawaf in a 
state of minor ritual impurity. 


An equivalent donation is also required: 


652 The time for both shaving (or trimming) as well as the Tawàf of Visitation is from fajr of 
the ro^ of Dhà 'l-Hijja until maghrib of the 12" of Dhü ’l-Hijja (Tabyin 2:62). The sacrifice of a 
sheep is also due if one performs this taw4f in a state of minor ritual impurity, or if one performs 
either the Tawaf of Arrival or the Farewell Tawaf in a state of major ritual impurity (Mukhtar 
1:230; Tanwir 2:205). 

653 As with all sacrifices on bajj, this sacrifice must be performed within the Sacred Precinct 
(baram) and is not valid elsewhere, while the donation or fasting are not specific to any place. 
Also, the fasting of three days does not have to be consecutive (Ikbtiyar 1:232; Durr, Radd 2:210). 
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O For each round missed of the Farewell Tzwzf, up to three rounds 
[whereas one sacrifices a sheep for missing four or more rounds]; 

O For each nail clipped from five separate nails [i.e., that are not on 
one limb];5* 

O For each pebble omitted if less than an entire day's stoning, [yet 
with regard to this issue and the one before it] unless the amount 
due reaches the equivalent value of sacrificing a sheep, whereby he 
may slightly decrease the amount due by as much as he likes. And 
Allah knows best. 


Hunting Violations 
If the pilgrim [does any one of the following violations:] 


O Kills land game; 

Q Points out land game or indicates its whereabouts to a hunter; 

O Cuts off an animals legs or wings such that it is prevented from 
running or flight; 

D Or plucks a bird’s feathers [such that it is prevented] from flight; 


then he must perform expiation, which is based on the animal’s value, as esti- 
mated by two upright men of the area in which the animal was killed, or the 
next closest area. [He then has the choice to do one of the following: ] 


O He may purchase a sacrificial animal of that value;$55 

O Or purchase food of that value, which he must donate, a half sa‘ 
[2.2 kg] to each poor person;*** 

O Or [based on that value] fast one day for the equivalent food given 
to each poor person. 


[For the latter two options,] if there is an extra amount of food leftover that 


654 That is, an equivalent donation is required for each nail clipped from any limb as long as 
all five nails of one limb are not clipped, as in that case a sacrifice of a sheep is due for that limb 
(Lubab 202; Ikhtiyar 1:231; Marági "I-Faláb, Tabtawi 2:424). 

655 And then sacrifice it in the Sacred Precinct (baram) (Maraqi ’l-Falah, Tabtawi 2:425). 

656 He may donate this food wherever he wishes. It is the same amount as that of sadaqat al-fitr 
(Tabtáwi 2:425; Durr, Radd 2:215). 
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is less than the amount given to one poor person, he may either donate that 
amount of food or fast one day in its stead. 

If the pilgrim pulls out the hair of an animal, he must pay the resulting 
deficiency in that animal’s value. If he milks an animal, he pays the equivalent 
value of that milk. Ifhe breaks an egg, he pays the value of the egg. 

Ifa dead chick comes out of the animal that he harmed or killed, he must 
additionally pay the value of the chick. 

If two or more pilgrims partake in killing game, the penalty is multiplied 
by the number of pilgrims involved. 

The pilgrim that kills game pays the value of what he eats of it in addition 
to the penalty of killing it, as opposed to a pilgrim that does not kill it.%7 

A nonpilgrim that kills game within the Sacred Precinct must pay the 
equivalent of one penalty, yet does not have the option of fasting. 

It is unlawful to send one’s sheep to graze in the grass of the Sacred Precinct. 

If one cuts wet grass, or a tree or plant that grows naturally out of the earth, 
he must pay its equivalent value, except for the idhkbir plant.5* He does not, 
however, have to pay for cutting a tree or plant planted by people. 

There is no penalty**? for killing a crow, falcon, scorpion, snake, mouse, wild 
dog, mosquito, ant, or flea.56 

If one kills one louse [from his body] or one locust, he must donate money, 
yet he may choose any amount to donate.** 

For all violations, one may perform the sacrifice on any day, except for the 
sacrifices of giran and tamattu’, which must be done on one of the Days of 


Sacrifice [i.e., the 10", 11*, or 12* of Dhü "I-Hijja]. All sacrifices pertaining to 


657 That is, there is no penalty on another pilgrim that eats from it yet had not participated in 
its killing, as he would not have violated a “state” of pilgrim sanctity (ibram). He would, however, 
have to seek forgiveness, as its meat would be deemed dead flesh and hence unlawful to consume, 
since the killing was prohibited (Majma‘ al-Anbur, Al-Durr al-Muntagà 1:300). 

658 Akindofsweet rush; juncus odoratus; or schoenanthum (Lane's Lexicon 1:956). The Prophet 
&% made an exception for this plant at the request of his uncle ‘Abbas 4. In addition, it is permis- 
sible for one to take a small amount of dirt from the Sacred Precinct out of seeking its blessing 
(tabarruk) (Majma' al-Anbur 1:301-2). 

659 Itislikewise permissible for the pilgrim to slaughter sheep, cows, camels, and chickens, as 
none of them are game (Majma‘ al-Anbur 1:300). 

660 This ruling includes all insects and vermin, as well as sea creatures such as fish and turtles. 
However for all of these creatures, it is impermissible to kill that which does not harm (Majma‘ 
al-Anbur 1:299—300; Durr, Radd 2:219). 

661 Yet for more than three, a half sd‘ (2.2 kg) of wheat or its equivalent value is due (Majma‘ 
al-Anbur 1:299). 
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hajj [and umra], however, must be performed within the Sacred Precinct, as 
opposed to sacrifices unrelated to pilgrimage. 

For hajj-related sacrifices and udhbiya sacrifices, no animal is sufficient other 
than a thani of a camel or cow or goat. A thani of a camel is at least five years 
old; that of a cow is two years old; and that of a goat is one year old. 

If one is to sacrifice a sheep, a younger one is sufficient, i.e., one that is more 
than six months old. 

The sacrificial animal must be free from defect.5* 

For voluntary sacrifices as well as those related to giran or tamattu', the meat 
of the animal may be eaten by a wealthy person or the one who performed 
the sacrifice. 

One camel may be sacrificed on behalf of seven people, with the condition 
that each of them intends thereby to perform an act of worship. And Allah 
knows best. 


Ritual Sacrifice of Td al-eAdha (Udhiya) 


The udbiya is mandatory (wajib) on every Muslim** that is wealthy based on the 


criterion for paying sadaqat al-fitr;** in the Days of Sacrifice, i.e., the 10", 11%, 


and 12" of Dhü ’l-Hijja. It must be performed on behalf of the person himself. 
It is not mandatory on behalf of one’s indigent (faqir) child who is a minor 
according to gahir al-riwzyaf5 nor on behalf of one’s wealthy child who is a 


minor from his [the child’s] wealth, according to the soundest opinion upon 
which legal verdict is given (asahh ma yufta bibi) °° 

It is valid only with a sheep or camel or cow, the latter [two] being permis- 
sible on behalf of seven people, or less. Co-participation [before purchase] is 


more preferable.557 


663 That is, with the condition of being a resident; it is not mandatory on a traveller (Lubab 
595; Majma‘ al-Anbur 2:516; Durar 1:267). 

664 ‘That is, possessing nisab birmán al-zakát (see related note, p. 139). Hence, it is not manda- 
tory on one who has less (i.e., one who is indigent (faqir)), unless he purchased an animal with the 
intention of the udhiya, whereby it becomes mandatory on him due to the purchase (Durr, Radd 
5:204; Durar 1:268). 

665 Thatis, itis not mandatory on the parent to spend from his own wealth to sacrifice on behalf 
of his indigent child, yet it is recommended to do so; this is according to gabir al-riwáya, and is the 
position of legal verdict (fatwa). This is in contrast to sadaqat al-fitr, which is mandatory on the father 
on behalf of his indigent child who is a minor (Durr, Radd 5:200; Durar, Sburunbuláliyya 1:267). 

666 That is, the parent is not obliged to sacrifice on behalf of his wealthy child from the child's 
wealth (nor from the parent’s wealth a fortiori) yet may do so from his (the parent's) own wealth if 
he wishes. This is also the opinion given precedence in Al-Durr al-Mukhtar and Multagá "I-Abbur, 
while the author of the Hiddya (4:356) mentions that the sounder position (asabh) is that it is 
indeed mandatory on behalf of the wealthy child, to be spent from his (the child's) wealth. Ibn 

‘Abidin concurs with the former opinion, which is mentioned in the Durr as being the relied-upon 
position (mu'tamad) (Durr, Radd 5:201-2). 

667 'Ihatis, itis preferable for them to agree on co-participation before the animalis purchased, 
although if one purchases the animal for himself alone and then sells six of seven equal shares to 
others to co-participate, it still suffices them all. Furthermore, seven or less may co-participate in 
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The meat should be divided based on weight rather than by mere conjecture, 
unless with it are some of its trotters and a part of its hide. 

It is not permissible for one residing in a city to sacrifice the animal before 
the ‘Id prayer. The village dweller, however, may sacrifice after the entrance of 
fajr [of the 10*^].56 

The best day for the udbiya is the first [of the three], followed by the next 
day. If one [who is not indigent] does not sacrifice before the Days of Sacrifice 


are over, he must donate the equivalent value of a sheep, even if he still has 


possession of the sheep.°* 


One who becomes indigent (fagir) before the Days of Sacrifice have passed*7? 
no longer has to sacrifice. 

It is preferred for the one who must sacrifice to do the following: to eat 
from a third of the meat, to donate a third, and to set aside a third; to donate 
the hide or to make an apparatus out of it, such as a bag, leather mat, or sieve; 
and to slaughter the animal himself.°” If he has someone else perform the 
sacrifice, he should [preferably] witness it himself. 

It is disliked for a Jew or Christian to perform the sacrifice [on behalf of 
a Muslim]. It is also disliked to milk the animal or cut off its wool before the 
sacrifice.57 


the sacrifice of one cow or camel, with the following conditions: (a) they are no more than seven, 
(b) all being Muslims, (c) each intending thereby an act of worship, and (d) each receiving no less 
than one-seventh of a share. Hence, if there are eight or more participants; or if one non-Muslim 
participates; or if one of the seven Muslims participates only to obtain meat, without intending 
a specific act of worship; then (in either case) the animal will not count for the udbiya of any 
participant (Ikbtiyar 2:437). 

668 However, the place where the actual sacrifice takes place is what is considered for this 
ruling rather than the location ofthe one upon whom it is mandatory. Hence, if a city resident has 
his sacrifice performed outside the city, it is valid after fajr (Durr, Radd 5:202). 

669 That is, according to the text above, even if he had purchased a sheep and it remains in his 
possession, he must donate the market price of the sheep in charity. He may not give the sheep 
itself in charity, unless he is indigent and had purchased it for the udbiya. This is also mentioned 
in Durar al-Hukkám (1:268-9), the Hidáya (4:358), and other works. However, Ibn ‘Abidin cites 
other reliable sources stating that the sound position of the school is that even a wealthy person 
who purchased a sheep for the udbiya may donate the sheep itself despite the expiration of the 
valid time (Radd 5:204). 

670 That is, just before maghrib of the 12" (Durr 5:202; Durar 1:268). 

671 '"Ihat is, ifhe is able to do so properly. Otherwise, it is preferable for him to appoint another 
to slaughter on his behalf, and in that case, it is recommended for him to witness the slaughtering 
(Ikhtiyar 2:440). 

672 Because the animal was purchased for an act of worship, all of its parts are deemed reserved 
for that act of worship, i.e., the sacrifice. Hence, it is disliked in general to derive any personal ben- 
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The udbiya is not valid with the following: 


An animal with only one eye [or missing both], 

An emaciated animal, 

An animal that was born without an ear, 

An animal that is missing most of an ear or [most of ] its tail, 


nununsHeH 


An animal with a paralyzed leg such that it cannot walk to 
the place of sacrifice, 


im] 


An animal missing most of its teeth such that it cannot eat 
properly.57* 


efit from the animal beforehand, such as riding it, using it to carry items, or taking from it milk or 
wool. If any benefit is derived, an equivalent value of money should be donated to the poor. After 
the sacrifice, however, one may benefit from its parts (Durr, Radd 5:209). 

673 The following, however, are valid: an animal without a horn; an animal without testicles; 
or an animal gone mad, as long as it still grazes freely (Durar, Shurunbuldliyya 1:269). 

674 Inthe Arabic published edition as well as thé manuscript, there is one more sentence here 
that appears to be incomplete and was therefore not translated. 
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Slaughtering$^ is a condition for the permissibility of eating the meat of any 
animal except fish and locusts. The condition of its validity is that the one 
who performs it not be a Magian, apostate, or idol worshipper; and that he 
not intentionally omit the basmala [when slaughtering ].°7° 

The slaughtering must take place at the throat, cutting any three of the fol- 
lowing four vessels: the trachea, the esophagus, and the two carotid arteries. If 
less than three of the four are severed, it is unlawful to eat the meat. 

It is also unlawful to eat the meat of [an animal slaughtered by] one who 
intentionally omits the basmala$”’ or who mentions any other name alongside 
the Name of Allah, connected by a conjunction.’* If no conjunction is used, 


it is lawful yet disliked.57* 


675 Legally, there are two types of slaughtering: (1) voluntary slaughtering (dbabb), which is to 
actually sacrifice the animal by cutting its neck between the larynx and the chest and severing at least 
three of the four vessels mentioned above; and (2) forced slaughtering (sayd), which is to wound the 
animal in any part of its.body with a hunting animal or a sharp weapon, thereby spilling its blood 
(see related chapter, p. 179). The general principle for killing animals for their meat is that one 
may not resort to forced slaughtering (i.e., hunting) unless one is forced to do so, that is, when one is 
unable to legally sacrifice the animal by voluntary slaughtering. Hence, if one hunted an animal that 
could have been ritually sacrificed, its meat would be unlawful (Durr, Radd 5:186; Ikbtiyar 2:426). 

676 Ifhe forgetfully omits the basmala, however, it is permissible to eat the meat (Tanwir 5:190). 

677 ‘The phrase to be uttered when slaughtering that has been transmitted and passed down over 
successive generations is Bismillahi Allabu akbar (“In the Name of Allah; Allah is the Greatest”). 
However, any praise of Allah suffices as long as it is uttered with the intention of sacrifice and not 
in the form of a supplication, such as Allabumma ‘ghfirli (“O Allah Forgive me!"), which would be 
invalid and therefore render the meat unlawful (Jkhtiyar 2:428). 

678 Such as if one says "In the Name of Allah, and so-and-so,” as the phrase entails associating 
a partner with Allah (shirk), making it unlawful (Majma* al-Anbur, Al-Durr al-Muntagá 2:509; 
Ikbtiyár 2:427). 

679 Such as if one says Bismillabi Mubammadu "r-Rasálu "Llab & ("In the Name of Allah; 
Muhammad is the Messenger of Allah 2”), since without the-conjunction "and" there is no 
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It is also disliked to say the following during the cutting, after having laid 
the animal on its side and reciting the basmala: “O Allah, accept [this work] 


from so-and-so.”®° 


It is recommended to sharpen the blade** 


before laying the animal down 
on its side, yet it is disliked to let the animal know of the slaughtering [such 
as by sharpening the blade in front of it]. 

It is also disliked® to cut the throat all the way to the spinal cord; to com- 
pletely sever the head; or to slaughter the animal from the back of the neck 
forwards—if it remains alive—until reaching [three of] the [aforementioned 
four] vessels.°* 

Slaughtering is valid with anything that cuts and causes blood to spill, such 


as the following: 


A butcher’s knife, 
A sharp, white stone, 
The peel of a cane, 


oooda 


A bone or tooth pulled out ofan animal, although using either one 


is disliked.5* 


ascription of a partner to Allah (shirk), and the meat is therefore lawful. It is disliked, however, as 
it appears to do so due to the connecting of the two phrases (Majma' al-Anbur 2:508-9; Ikhtiyar 
2:427-—8). If the two phrases are not connected, such as if they are separated by an action like lay- 
ing the animal down or like the actual sacrifice, or if the second phrase is mentioned before the 
basmala, then it is not even disliked as there is no resemblance to ascription of partnership with 
Allah (Majma‘ al-Anhur 2:509; Ikhtiyar 2:427). 

680 That is, it is disliked to conjoin such a phrase (i.e., one of supplication) to the basmala, yet 
the meat is still lawful. It is not disliked to utter the supplication before laying the animal down,- 
before the basmala, or after the slaughtering, as the basmala then would be completely indepen- 
dent from any other speech, which is the prescribed manner of slaughtering (Durr, Radd 5:191). 

681 Using a dull blade is disliked (Durr 5:188). 

682 In general, any type of unnecessary harm or torture done to the animal is disliked, such as 
sharpening the blade in front it, dragging it to the slaughter area by its leg, using a dull blade for the 
slaughter, or skinning it or breaking its neck while it remains moving after having been slaughtered. 
Skinning it or breaking a bone after it stops moving is not disliked as it would no longer feel any 
pain (Durr, Radd 5:188; Ikhtiyār 2:429). 

683 That is, if it dies before three of the four vessels are cut, then the meat is unlawful. If it 
is alive by the time the blade cuts three of the four vessels, then it is valid yet disliked, just as if 
one wounded the animal first before severing three of the four vessels, due to the additional yet 
unnecessary pain caused thereby (Radd 5:188; Ikbtiyár 2:429—30). 

684 Due tothe extra pain it would cause to the animal (Tabyz 5:291); the same would apply to 
a horn. Nevertheless, the meat would still be lawful (Shurunbuldliyya 1:277). The general principle 
is that in all cases where the slaughtering is disliked, the meat is still lawful since the permissibility 
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It is prohibited to use a bone [i.e., nail, claw, horn] or tooth that is still con- 
nected to an animal [and if used, the meat is unlawful ].555 

After a pregnant animal is slaughtered, the fetus must also be slaughtered 
if still alive [in order to be lawful to eat]; if dead, it is unlawful to eat [as it 
was not slaughtered]. 

It is sunna to sacrifice the camel by cutting the blood vessels at the bottom 
of its neck while it is upright (zahr); the cow or sheep, however, should be 
slaughtered while lying on its side [as described above (dhabh)]. To do the 
opposite is disliked.°* 

Awild animal that becomes tame and poses no danger must be slaughtered 
[rather than hunted].5*? 

A normally domesticated animal [such as a cow or goat] that becomes 
violent or falls into a well [yet remains alive], whereby it cannot be slaughtered, 
may be wounded [i.e., hunted] instead.5* 

According to gahir al-riwáya, it is still permissible to slaughter an animal 
that has been choked; that has been struck [by a staff or stone, for example]; 
that has fallen from an elevated place; that has been rammed by another ani- 
mal'5 head or horn; or one whose abdomen has been pierced by a wolf—yet 


of meat is based on only two factors: the proper severing of vessels as the cause of death, and the 
conjoined basmala (Shalabi 5:292). 

685 This is because while still connected, the claw or tooth will not kill by severing and spilling 
blood, but rather by the pressure and strength of the person holding it. This resembles strangling, 
which is not a permissible form of sacrifice and therefore renders the animal’s meat dead flesh 
(Ikhtiydr 2:429; Tabyin 5:291). This ruling would therefore apply to any object that kills the animal 
by the pressure or force of the person holding it rather than by its own function of severing and 
spilling blood (Tabyin 6:59). 

686 ‘The sunna method of sacrificing the camel is to pierce its lower neck, immediately above 
the chest, and cut the vessels therein (nabr) while it is standing. The cow or sheep, however, should 
be slaughtered (dhabh), which is to cut the vessels at the top of the neck, underneath the jaw and 
the protruding larynx, while it is made to lie on the ground. The opposite is disliked, and should 
be deemed makrith tanziban (Radd 5:192). Finally, when laying the animal down for dbabb, it is 
disliked for one without a valid excuse to not direct it toward the gibla, as doing so is an emphasized 
sunna (Durr, Radd 5:188; Tabyin, Shalabi 5:292). 

687 As one may resort to forced slaughtering (i.e., hunting) only when unable to perform vol- 
untary slaughtering (Durr 5:192). 

688 This is the exact opposite scenario of the previous case: voluntary slaughtering proves impos- 
sible or very difficult, whereby forced slaughtering (i.e., hunting) becomes permissible (Ikhtiyār 
2:430; Radd 5:192). For the case of falling into the well, the permissibility of eating its meat applies 
ifone knows that the wound inflicted from the hunt caused the death. If, however, one knows that 
the fall caused the animal’s death, it's meat is rendered dead flesh and is hence unlawful. If one 
is unsure; the meat is still lawful, as the apparent cause of death would seem to have been by the 
wound (Sburunbulaliyya 1:280; Tabyin 5:292; Radd 5:192). 
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in each case, with the condition that it still has some life in it.6® Its remain 
ing life is estimated to be [enough to live] a complete day according to one 
narration, while Aba Yusuf maintained that most of a day is sufficient. Imam 
Muhammad, however, stipulated that its remaining life be [merely] more than 
that of a slaughtered animal. 

If one knows that the animal is alive when sacrificing it, its meat is lawful, 
even if it was not moving or if blood was not exiting from it; otherwise, one 
of the two indications must be present at the time of sacrifice.5? 


ANIMALS THAT ARE LAWFUL OR UNLAWFUL TO EAT 
It is unlawful to eat any of the following: 


O Any predatory land animal or predatory bird that possesses fangs 
or claws;°? 

O All vermin, such as hedgehogs, jerboas, or hornets;°” 

D Domesticated donkeys and mules born from female donkeys. The 
meat of horses is prohibitively disliked (makrüh tabriman) accord- 
ing to Imam Abū Hanifa, or mildly disliked (makrüh tanziban), as 
the two companions maintained;*? 


689 That is, if any of those actions causes the animal’s death, it’s meat is rendered dead flesh 
and is hence unlawful. 

690 That is, if he was not originally certain that there was some remaining life in the animal, 
one of the above two indications must be present. This is because movement or exit of blood are 
signs of life, which is a condition for the validity of ritual sacrifice, as dead flesh is unlawful. Yet 
if he did originally know that it was alive at the time of sacrificing it, no indication is necessary 
(Majma‘ al-Anbur, Al-Durr al-Muntagá 2:515; Kanz, Tabyin 5:297). This issue would apply to, for 
example, one finding an animal wounded by any means (see previous paragraph)—he may still 
slaughter it based on these criteria (Durr, Radd 5:196). 

691 Such as lions, tigers, cheetahs, wolves, foxes, bears, elephants, apes, monkeys, weasels, dogs 
or cats, whether domesticated or wild; or eagles, falcons, hawks or kites (Ikbtiyár 2:431; Majma‘ 
al-Anbur 2:512—3). This ruling, however, applies to animals or birds that kill using fangs or claws, 
as opposed to for example camels or pigeons, both of which are permissible (Majma‘ al-Anbur, 

Al-Durr al-Muntagá 2:512). 

692 Including rats, mice, geckos, snakes, frogs, or turtles; as well as insects, such as flies, mos- 
quitoes, lice, or fleas (IkbtiyZr 2:431-2; Majma‘ al-Anbur 2:513). 

693 Although it is narrated that Imam Abi Hanifa himself changed his mind three days before 
his demise. Hence, it is deemed mildly disliked (makrüb tanzihan) according to gahir al-riwaya, 
which is the sound position (sabzb) (Majma‘ al-Anbur 2:513). 
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O Lizards; 
O Hyenas; 
O Foxes. 


Rabbits and farm crows®* are lawful to eat, as opposed to crows that eat dead 
corpses; vultures; or foxes. 

It is impermissible to eat water-born animals, except for fish and eel, 
although it is [prohibitively] disliked (makräh tabriman) to eat them if they 
are found floating on the surface of water." 

It is disliked to eat any of the following body parts of a slaughtered animal: 


O Testicles, 

O Penis [or Vagina], 
O Glands, 

D Urinary bladder, 
O Gall bladder. 


It is unlawful to consume spilled blood [or anything mixed with it, as it is filth]. 


694 Thatis, since they eat seeds, and are neither predatory birds nor filthy creatures ( Tabyin 5:295). 

695 That is, by an unknown cause of death (þatfa anfihi). If, however, it dies by a known cause 
(afa), such as heat, cold, or being caught in a net, then the fish is lawful (Tabyin 5:297; Durr, Radd 
5:194—5). This would, of course, not apply if the fish were rendered unlawful for another reason, 
despite the cause being known, such as if it died by toxins or poison in the water. 
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It is permissible for the Muslim who is not in a state of pilgrim sanctity (ihram) 


to hunt game outside of the Sacred Precinct (haram), both animals that are 


permissible to eat as well as those impermissible to eat.%* 


After being hunted, an animal whose meat is permissible to eat may be 
eaten, as long as the hunter was not a Magian, a Muslim who purposefully 
left out the basmala at the time of releasing the hunting animal or throwing 
the weapon, or a Muslim in a state of pilgrim sanctity; and as long as it was 
wounded and subsequently died before the hunter caught up to it. Hence, its 
meat may be eaten, regardless of whether it was wounded by a sharp weapon, 
or by a trained hunting dog, trained wildcat or trained falcon.59? 


696 For the sake of its hide or fur, for example (Mukhtar 2:420; Multagàá 2:574), or to ward off 
its harm, such as with wild animals (Al-Durr al-Muntagá 2:575). 

697 Hunting is legally permissible if its r5 requisite conditions are fulfilled. Hunting is not 
permissible if done for sport, or according to some, as a profession; other Hanafi scholars deemed 
it permissible as a profession (see Hiddya 4:410). The following comprises the 15 general condi- 
tions for game that is permissible to eat, in order to eat its meat (taken from Durr, Radd 5:297): 


5 conditions for the hunter 

e Thathe be among those who can ritually slaughter (i.e., Muslim, Jew or Christian, as opposed 
to Magian, idolator, or apostate); 
That he sends out the hunting animal, or casts out the weapon (accompanied with the 
basmala); 
‘That someone whose game is impermissible does not participate in his sending; 
That he not intentionally omit the basmala; 
That he not engage in another unrelated action between the sending and the capturing. 


5 conditions for the hunting animal 
e ‘That it be trained; 
e That it proceed in the direction it was sent out; 
That another animal that is not a valid hunting animal not participate with it in the taking 
(of its prey); 
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If after being hunted, the animal has more life remaining in it than that of 
a slaughtered animal, the hunter must slaughter it. If he is unable to do so, its 
meat is unlawful according to gabir al-riwaya.5* 

A hunting dog or wildcat is legally considered trained by its abstaining from 
eating the game, after having killed it, three consecutive times; while a falcon 
or the like by its returning to the hunter after being summoned.5»? 

In the following situations, the hunting game may not be eaten: 


O Ifthe hunting animal chokes or suffocates it; 

O Ifanother dog, whose game is not permissible,” takes part in kill- 
ing it; 

D If it were killed by the dull side of a featherless arrow [and hence 
died due to the blow, rather than by being pierced with its sharp 
end]; 


e That it kill the game by wounding it, rather than by suffocating or by a severe blow that 
does not puncture its skin (Jbbtiyar 2:420). The wound may be anywhere on the body, yet 
it must die by that wound (Tanwir 5:299; Majma‘ al-Anbur 2:575); 
That it not eat of its meat (as opposed to drinking of its blood, which is allowed) (Mukhtar 
2:423; Durr 5:299). 


5 conditions for the game 
e That it not be of vermin; 

‘That it not be a sea creature, except for fish; 
That it is able to escape predation by its wings or legs, and that it be wild such that ritual 
slaughtering is not possible. Otherwise if slaughtering is possible without harm to the hunter, 
then it may not be hunted (Durr, Radd 5:300); 
That it not be empowered by fangs or claws (as such an animal is unlawful to eat; yet it may 
be hunted for other benefits, such as for its hide or bone); 
That it be killed by the hunting animal or weapon before the hunter reaches it, since 
otherwise he would have to ritually slaughter the animal in order for its meat to be lawful: 

698 That is, if the hunter catches up to the game while it is still alive, then he must ritually: 
slaughter it in order for its meat to be lawful to eat, as voluntary slaughtering is in that case pos- 
sible, whereby forced slaughtering is deemed insufficient (see related note, p. 173) (Jkbtiyár 2:423). 

699 The hunting animal may be any creature that possesses fangs or claws, such as a dog or 
eagle, with the condition that it be trained. It cannot be that which is innately filthy, namely, pig. 
It may also not be a lion, wolf, or bear (nor a kite according to some) as neither of them can be 
trained; if they supposedly could be trained, however, then it would be permissible (Ikbtiyar 2:420; 
Shurunbuldliyya 1:272; Tabyin 6:50—1; Durr, Radd 5:298). 

700 Such as a dog released without the pronouncement of the basmala, or that of a Magian, ot 
an untrained dog; since when a cause of impermissibility and one of permissibility are conjoined; 
that of impermissibility takes precedence out of precaution (ibtiyat), which is the basis of legal: 
rulings dealing with meat (Jkbtiyar 2:423-4). 
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D Ifit were killed by a rounded clay stone [since it would die due to 
the blow]; 

O Ifit fell into water; 

O Ifit fell onto an elevated place such as a roof or mountain, and then 
onto the earth;7^ 

O If the hunter sufficiently wounds the game; followed by another 
hunter sending his dog or shooting his arrow at it and actually kill- 
ing it. In this case [the meat may not be eaten, and] the second 
hunter must pay the first one the equivalent value of that animal in 
its wounded state from the first wound;?? 

O If the arrow hits the game, which bears it and continues running, 
and then disappears from the sight of the hunter, who then pauses 
from the chase, only to find the animal dead;7* 

O Ifthe trained hunting dog or trained wildcat eats from the game, as 
opposed to the falcon;7°° 

O Ifa Magian releases the hunting animal, which then gets incited 
toward game by the shout of a Muslim hunter. In the opposite case 


701 Since it most likely died from the fall rather than the wound, as opposed to game that 
falls straight onto the ground, since that is almost inevitable in hunting and is hence overlooked 
(Jkbtiyár 2:424; Multaqa, Majma‘ al-Anbur 2:580). 

702 Sufficiently wounding the game is to weaken it such that it is unable to escape from preda- 
tion. In that case, its meat is lawful only by voluntary slaughtering. Therefore, the second hunter's 
lethal wound renders the meat dead flesh and hence unlawful. If on the other hand the game is 
not sufficiently wounded by the first wound, it remains game that may be hunted. Hence when it 
is killed by the second wound, it belongs to the second hunter and its meat is lawful to consume 
(Ikhtiyar 2:425). 

793 Since the first hunter came to own it by wounding it in a manner by which it could no 
longer escape predation (IkbtiyZr 2:425). 

704. Since ifit disappears from his sight, there is a possibility that the animal died from another 
cause, which is given due consideration as lawfulness of meat is based on precaution. However if he 
does not pause from the chase, then that possibility is deemed negligible, as otherwise there would 
be undue difficulty in hunting since game frequently disappears from the hunter's sight (Ikbtiyár 
2:421). If, however, he actually finds another wound on the animal, then the possibility of it being 
the cause of death is given precedence and the meat is rendered unlawful, despite his not having 
paused from the chase (Multaga, Majma‘ al-Anbur 2:578-9). 

705 As that is an indication that the dog or wildcat is not trained, and hence all meat from its 
hunting, even previous hunts, is deemed unlawful. This differs from the falcon, whose training is 
based on responding to being summoned. However, if the dog or wildcat does not eat from the 
game but drinks from its blood, it is still deemed trained and the meat is lawful (Ibbtiyar 2:422-3). 
Likewise, the game may not be eaten if the hunting animal engaged in another act, such as eating 
or urination, after being released yet before killing or wounding the game, since the attack must 
be ascribed directly to the release (Durr, Radd 5:300). 
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however, it would be permissible to eat the meat, namely, if a Mus- 
lim hunter released the hunting animal, which was then incited 
toward game by the shout of a Magian hunter;?"* 

O The severed limb of hunted game [while it was still alive] may not 
be eaten, unless the animal was split in half or in thirds [i.e., into 
two parts, one part two-thirds and the other one-third] ifthe larg- 
er part included the rear of the animal [while the head was in the 
smaller part].7°” 


In the following scenarios, the hunted game may be eaten: 


O Ifthe hunting animal were released onto game, and it wounded it 
as well as other animals in its path; 


n» 


If the hunting animal were released onto multiple animals with 
one pronouncement of the basmala, and it killed each animal im- 
mediately, one after another; 
O If the hunting dog threw down the game with a severe blow and 
then killed it by wounding it; 


If the hunter releases two dogs simultaneously and one dog throws 


n 


down the game with a sevcre blow, followed by the other dog kill- 
ing it by wounding it; 


oO 


If the hunter aimed for a wolf but rather struck a deer; it may be 
eaten, although Imam Zufar disagreed; 


If a bird gives birth to a chick or lays an egg on a piece of land not designated 
for that, it is permissible for anyone to take. The same ruling applies if a deer 
peacefully enters such an area.7** 


706 The basis of this ruling is that the state of release is given consideration, regardless of incite- 
ment afterwards—if the initial release is valid, it does not later become invalid by incitement, and 
if originally invalid, it is not later made valid by incitement (Ikbtiyar 2:422). Also, the wording of 
this issue isa bit unclear in the original Arabic text, yet its meaning as translated above is sound and 
accurate, as confirmed from other Hanafi works (see Durr, Radd 5:303; Ikbtiyár 2:422). 

707 Since in that case it is assumed that the wound itself killed the game, as opposed to if the 
larger of the two parts had its head, in which case it could have still been alive and hence would 
have to be voluntary slaughtered (Ikhtiyar 2:425). 

708 If, however, the owner had designated his land with a net, ditch or the like to collect the 
chick or egg, or to capture the deer—or if he were close enough to it so as to take it for himself— 
then it is thereby automatically deemed his property (Durr, Radd 4:218). 
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And Allah Glorified and Exalted knows best. 

The primer of the most erudite scholar, the exemplar, the astute thinker of 
sound understanding, the Shaykh, Hasan al-Shurunbulali al-Wafa’i al-Misri 
(the Egyptian), has been completed. May Allah Most High immerse him in 
His divine mercy, and give him residence in His expansive Garden. The primer 
is called “Ascent to Felicity in the Sciences of Theology and Jurisprudence of 
Worship" (Maraqi 1-Sa‘adat fi Umayi "-Tawbid wa 1-Tbadat). 

Its transcription was completed by the hand of the weakest of servants, 
the most needy of the divine mercy of his Ever-Generous Lord, Ahmad ibn 
Burhan, the one who is ever hopeful of the Overwhelming Judge (a/-Dayyan) 
[Most High] to pardon his sins and acts of disobedience. May Allah forgive 
him and all the Muslims. All praise is due to Allah, the Lord of all the worlds. 


Its transcription was completed in the month of Shawwal, in the year 1114 AH. 
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Supplications 


SUPPLICATIONS OF WUDÜ' 


With each limb, one does the following: pronounces the tasmiya, followed by 
its corresponding supplication (as listed below), and then sends blessings upon 
the Prophet &. 


While rinsing the mouth (after the opening tasmiya): 
Stes 2258 35 D535 gl all aS e Fel ALI 
Allahumma a‘inni ‘ala tilawati ’l-Qur’an(i) wa dhikrika wa shukrika wa husni 
“ibadatik(a). 
O Allah! Help me in recitation of the Qur’an, remembrance of You, showing 
gratitude to You, and perfection of Your worship. 


While rinsing the nose: 


z 
29,9 f 


QUI AES ur $5 ad als (5 I wel cl s 
Bismi "Llah(i) Allahumma aribni raihata "—-janna(ti), wa là turihni r@ihata 
*n-nar(i). 
In the Name of Allah. O Allah! Let me smell the scent of Paradise, and do not 
let me smell the scent of the Fire. 


While washing the face: 
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Bismi 'Llah(i), Allahumma bayyid wajhi yawma tabyaddu wujüh(uw) wa tas- 
waddu wujüh(un). 

In the Name of Allah. O Allah! Illuminate my face the day when some faces are 
illuminated and other faces are darkened. 


While washing the right arm: 


M Um E «aeo as pel aii a «dl c 
Bismi 'Llah(i), Allahumma a'tini kitabi bi yamini, wa hasibni hisabay yasiran. 


In the Name of Allah. O Allah! Give me my book [of deeds] in my right hand, 
and make my reckoning easy. 


While washing the left arm: 
o et. PE Te s TS e r e oF Tg a "n o 
Gab 2155 o8 VG QUO GUS (ahs Y eel edil s 


Bismi 'Llah(i), Allahumma là tu tini kitábi bi shimali, wa là miw wara'i zahri. 
In the Name of Allah. O Allah! Do not give me my book [of deeds] in my let 
hand, nor from behind my back. 


While wiping the head: 


rý -4 E dose Zipo Te 2$ o Ae aola o. o 
s doy BY ides Jed laf eit a oet 
Bismi 'Llah(i), Allahumma azillani tahta zilli ‘arshika yawma lā zilla illa zillu 
‘arshik(a). 
In the Name of Allah. O Allah! Cover me under the shade of Your throne on 
the Day there is no shade except the shade of Your throne. 


While wiping the ears: 
NOR Ss o uc aren pie ERU M 
Bismi 'Llah(i) Allàhumma ’j‘alni mina ; ladhina yastami'üna "l-qawla fa 
yattabi'üna ahsanah(a). 
In the Name of Allah. O Allah! Make me among those who listen attentively to 
speech and then follow the best of it. 


While wiping the back of the neck: 


QUI oa (535 cel ee) eJ col ~ 


kd 
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Bismi 'Llah(i), Allahumma a'tiq raqabati mina.’n-nar(i). 
In the Name of Allah. O Allah! Save my neck from the Fire. 


While washing the right foot: 
get ee z q^» oS SKSSR p o 
PIB N55 653 bh pall Le iati CS N cal me 
Bismi 'Llah(i) Allahumma thabbit qadami ‘ala ’s-sirati yawma tazillu 
"-aqdam(u). 
In the Name of Allah. O Allah! Make firm my foot upon the bridge on the Day 
that feet trip up. 


While washing the left foot: 


osz o fo 27 so gs o 8 Lo PPA E Tæt aoe n é 
353 od GIES IES Seg IA cuo JAH ee cal ay 
Bismi 'Llah(i), Allahumma ’j‘al dhambi maghfüraw wa sa‘yi mashküranw wa 
tijárati lan tabar(a). 
In the Name of Allah. O Allah! Make my sins forgiven, my efforts appreciated 


[i.e., rewarded], and my trade ever-successful. 


Finally upon completion of wudiz’, one says the following: 


desc ber wad $ ee 


15553 ede WSS of ag ls ca By SN ade dM Vial N of gl 
Ashhadu al là ilaha illa ’Llahu wahdahü lā sharika lah(a), wa ashhadu anna 
Muhammadan ‘abduha wa rasiiluh(a). 


I testify that there is no deity except Allah, alone, without partner; and I testify 
that Muhammad is His servant and His Messenger. 


29 YT cate deque Zo Shy or PEL: 
cn uel Gs Clea Fs Gull Ge ld el 
Allahumma ’j‘alni mina ’t-tawwabina wa j‘alni mina ‘I-mutatahhirin(a). 

O Allah! Make me among the oft-repenting, and make me among those who 
maintain utmost purity. (Iyzdad 75-6; Maraqi T-Falab, Tabtawi 1:117-8.) 


Imam Tahtawi mentions the following regarding these supplications and their 
authenticity: 


Ibn Amir al-Hajj said, “Our Shaykh, the Hadith Master (Hafiz) of his age, Shihab 
al-Din Ibn Hajar al-‘Asqalani, was asked about the hadiths that are mentioned 
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in Muqaddima Abi 'l-Layth regarding the supplications of the limbs, and he 
responded that they are weak, yet scholars have given leeway in mentioning weak 
hadiths and in acting upon them in virtuous acts. None of them is established to be. 
from the Messenger of Allah $, neither from his statements nor from his actions.” 

None of their chains of transmission is divest of someone accused of fabrica- 
tion, so ascribing these supplications to the pious predecessors (salafsalip) is more 
appropriate than ascribing them to the Messenger of Allah %, out of precaution 
from falling into the category of [the well-known hadith], “Whoever purposely 
lies regarding me should prepare his seat in the Fire.” 

Hence, regarding this, they [scholars] have said, as mentioned in [Nawawi's] 
Taqrib and its commentary [by Suyati], "If you want to narrate a weak hadith 
without its chain of transmission, then do not say, “The Messenger of Allah & 
said; or a similar statement of certainty [in ascription], but rather say, ‘It is nar- 
rated on him; or ‘It has reached us; or ‘It has come; or ‘It has been transmitted; or 
a similar statement indicating weakness or uncertainty [in ascription]. The same 
applies to that which you doubt concerning its authenticity or weakness. As for 
a rigorously authenticated narration, mention it with certainty [of ascription], 
for using a phrase of weakness or uncertainty [of ascription] for it is problematic, 
just as using a phrase of certainty [of ascription] is problematic for a weak hadith.” 

Hindi and others said, “Nothing has been established [as authentic to the 
Messenger 4] except the two testifications of faith after finishing wudz.” Sayyid 
mentioned this quoting Nahr (Tahtawi 1:117). 


Before entering the lavatory: 


LG ex s, Ay 3561 Gy esu 
Allahumma inni a'üdhu bika mina 'l-khubthi wa ’I-khab@ith. 


O Allah! I seek refuge in You from male and female devils [and filth in general]” 
(Bukhari, Muslim)? 


When exiting the lavatory: 


see ote € 


gl 165 eSI (ge "ere PU 4i Ax E e] 


709 Inhiscommentary on Sabib Muslim, Qadi ‘Iyad mentions that if one does not say this sup- 
plication, devils collectively laugh at the person while he exposes his nakedness to relieve himself 
kml al-Mu'lim 2:229). 
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ASCENT TO FELICITY 


For the Call to Prayer of fajr, one adds the following after Hayya ‘ala 1-falah: 


2-5 


PRU EMT cp pl G2 He Ll 
As-salatu khayrum mina 'n-nawm, As-salatu khayrum mina ’n-nawm. 


Prayer is better than sleep. Prayer is better than sleep. 


For the Call to Commencement (iqama), one adds the following after Hayya 
‘ala 1-falah: 


z 


WAT G L force 
Qad qàmati 's-salah, Qad qamati ’s-salah. 


The prayer has commenced. The prayer has commenced. 


Supplication After the Call to Prayer: 


S ahis E AEE Cts cl ass slg 226 352701 oda 5 SEM 
Ades udis Jig alld <4 2a; «Ac 5) PL 


Allahumma Rabba hadhihi 'd-da wati 't-tammáti wa ’s-salati "-qa'ima(ti), ati 
Sayyidana Muhammadani "l-wasilata wa "l-fadilata wa d-darajata "r-rafi'a(ta), wa 
"b'athhü "Llahumma 'l-maqàma "l-mahmüda "lladhi wa'attah(u). 

O Allah, Lord of this perfect call and established prayer! Give our Master 
Muhammad the Station of Mediation, the Greatest Rank, and the Highest 
Degree; and resurrect him, O Allah, upon the Praiseworthy Station that You 
promised him. 


Then one sends blessings and peace upon the Messenger 3, and makes general 
supplication for one’s needs or desires. 


SUPPLICATIONS OF THE RITUAL PRAYER ($ALAT) 


The Opening Supplication (thana’): 


ny 3j 5 She dus dt 55185 Buss, je Merl A 
Subhanakka ’Llahumma wa bihamdik(a) wa tabaraka smuka wa ta‘ala jadduka 
wa la ilaha ghayruk(a). 
Glory be to You, O Allah, with Your praise. Blessed is Your Name; Exalted is 


Your Honor. There is no deity besides You. 
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[Ghufranak(a),] al-hamdu li 'Llahi "lladhi adhhaba ‘anni "l-adhà wa ‘afani. 
[(O Allah, I seek) Your forgiveness!] Praise be to Allah, Who removed harm 


from my body and granted me well-being. 


THE CALL TO PRAYER, ITS 
COMMENCEMENT, AND RELATED SUPPLICATIONS 


The Call to Prayer (adhan): 
Allāhu akbar, Allāhu akbar. Allah is the greatest. Allah is the greatest. 
“Miah cfi 
Allāhu akbar, Allāhu akbar. Allah is the greatest. Allah is the greatest. 


“a YAY of Sef ENSE 


Ashhadu al lā ilaha illa 'Llah, Ashhadu al là ilaha illa "LIah. I testify that there is 
no deity except Allah. I testify that there is no deity except Allah. 


^26 2647 $c5 


dil ss e STA A C STAR OT aH 
Ashhadu anna Muhammadar rasülu 'Llaàb, Ashhadu. anna Muhammadar 
rasülu "Llah. I testify that Muhammad is the Messenger of Allah. I testify that 
Muhammad is the Messenger of Allah. 
Dal de oS ola bE 
Hayya ‘ala’s-salah, Hayya ‘ala’s-salah. Come to the prayer. Come to the prayer. 
cM de GS qoa de cm 
Hayya ‘ala ']-falah, Hayya “ala ’l-falah. Come to success. Come to success. 


ul 


zai cs 
Allāhu akbar, Allāhu akbar. Allah is the greatest. Allah is the greatest. 
Yia Y 


La ilaha illa 'Llàh. There is no deity except Allah. 
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Testification of faith said in the sitting position (tashahhud): 


E Se 


pna a5; Lee Se pa Shy Silay à df 
41525533 42 01 415 di VAY of A Sf GL US oce ley e 
At-Tahiyyatu li "—Llàhi wa us wa 't-tayyibat(u), as-salamu “alayka 
ayyuha "n-nabiyyu wa rahmatu *Llahi wa barakatuh(i), as-salàmu ‘alayna wa 
‘ala ‘ibadi 'Llahi 's-salihin(a). Ashhadu al lā ilaha illa "Llah(u) wa ashhadu anna 


Muhammadan ‘abduhi wa rasüluh(ü). 


Greetings are for Allah, as well as prayers and all things pure. Peace be upon 
you, O Prophet, as well as the mercy of Allah and His blessings. Peace be upon 
us, and upon all the righteous servants of Allah. I testify that there is no deity 
except Allah, and I testify that Muhammad is His servant and messenger. 


Blessings sent upon the Messenger # in the final sitting position, after the above 
supplication: 


Sup Uo des stats de eoo asd Jl Jes at Je Jo i 
ea AJ sca eint tad ia edt 


e Por c6 


ATA Jb} peril 3 


Allahumma salli ‘ala Muhammadiw wa “ala ali Mes kamā sallayta “alā 
Ibrāhīma wa “ala ali Ibrahim(a), [innaka Hamīdum Majid(un),] wa bārik “alā 
Muhammadiw wa ‘ala ali Muhammadin kama bārakta ‘ala Ibrāhīma wa “ala ali 
Ibrāhīma fi 'lālamīn(a), innaka Hamidum Majid(un). 

O Allāh! Send mercy upon Muhammad and upon the family of Muhammad, 
just as You sent mercy upon Ibrāhīm and upon the family of Ibrāhīm; [indeed, 
You are Praiseworthy and Majestic;] and send blessings upon Muhammad and 
upon the family of Muhammad, just as You sent blessings upon Ibrāhīm and 
upon the family of Ibrāhīm; indeed, You are Praiseworthy and Majestic. 


Final supplication of the prayer: 


2^ 


gS 1s 635 E EV er te Gl GIG 
Rabbana atina fi d-dunyà hasanataw wa fi’|-akhirati hasanataw wa qina ‘adhaba 
"n-nàr[i]. 


Our Lord! Grant us much good in this life and much good in the next life, and 
protect us from the punishment of the Fire. 
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ASCENT TO FELICITY 


Supplication of the Witr Prayer (qunat): 
e ir a ETE 
35 cn 32. us 355 Cs Ages Ss HIRE ds zd Oe coss 
«Sas A555 p X OMS UMS quur DIIS C "lu di 
ade ET deb TS Jei Sii Hse ój 


lcs A5 
Allahumma innà nasta‘inuka wa nastahdik(a), wa nastaghfiruka wa natübu 
ilayk(a), wa nu'minu bika wa natawakkalu ‘alayk(a), wa nuthni ‘alayka °l- 
khayra kullah(i), nashkuruka wa là nakfuruk(a), wa nakhla‘u wa natruku may 
yafjuruk(a). Allahumma iyyaka na‘budu, wa laka nusalli wa nasjud(u), wa ilayka 
nas‘a wa nahfid(u), narjü rahmataka wa nakhsha ‘adhabak(a), inna ‘adhabaka 
*Ljidda bi "I-kuffari mulhiq(un). Wa salla "Llahu ‘ala Sayyidina Muhammadini 
'n-Nabiyyi ’l-ummiyy(i), wa ‘ala alihi wa sahbihi wa sallam(a). 


GF ue 


J des Ay 235 62 tts 


O Allah! Verily, we seek Your help and Your guidance. We ask for Your forgive- 
ness and turn to You in repentance. We believe in You and place our trust in You. 
We praise You with every good praise; we thank You, and we do not reject You. 
We cast out and abandon anyone who disobeys You. O Allah, You alone do we 

worship, and for Your sake alone do we pray and prostrate. To You alone do we 

earnestly strive and hasten. We hope for Your mercy and fear Your punishment; 

verily, Your true punishment will be meted out to the disbelievers. May Allah 

send blessings and peace upon our Master Muhammad, the unlettered Prophet, 
and upon his family and Companions. 


The Prayer of Making a Decision (saat al-istikhara) 


After performing two voluntary rakas of prayer, one praises Allah, sends blessings 
and peace upon the Messenger &, and then makes the following supplication: 


AB cad xdi 34$ te CS oi 35. 5 gly Sess a 

gaiis es a edit. pop M EFA 

anaes vs T ale, E Sieh 

258 26 Gg E eh ad 81 $ L2 da] Of he S OUS. 
A z 


A gha oS CZ TA IS ES ud o5 


Allahumma inni astakhiruka bi ‘ilmika wa astaqdiruka bi qudratika wa as'aluka 
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min fadlika "l/azim(i), fa innaka taqdiru wa là aqdir(u), wa talamu wa là 
alam(u), wa Anta ‘Allamu "-ghuyüb(i). Allahumma in kunta talamu anna 
[hadha "l-amr] khayrul li fi dini wa ma'ashi wa 'agibati amr, fa 'qdurhu li wa 
yassirhu lī thumma barik li fih(i), wa in kunta ta‘lamu anna [hadhà ’l-amr] shar- 
rul li fi dini wa ma'ashi wa 'aqibati amri, fa 'srifhu ‘anni wa 'srifni “anhu wa 'qdur 
liya "I-khayra haythu kan(a), thumma raddini bih(1). 

O Allah, verily I seek the better [of either choice] from You, by Your knowledge, 
and I seek ability from You, by Your power, and I ask You from Your immense 
bounty. For indeed You have power, and I am powerless; You have knowledge, 
and I know not; You are the Knower of the unseen realms. O Allah, if You know 
that zbis matter is good for me, with regard to my religion, my livelihood, and the 
end of my affair, then decree it for me, facilitate it for me, and grant me blessingin 
it. And if You know that zhis matter is bad for me, with regard to my religion, my 
livelihood, and the end of my affair, then turn it away from me and me from it; 
and decree for me better than it, wherever it may be, and make me content with it. 


The Prayer of Need (salat al-haja) 


One performs wudi’, perfects it, and performs two voluntary rak‘as of prayer. 
One then praises Allah, sends blessings and peace upon the Messenger &&, and 
makes the following supplication: 


ise dd hodie ase 5 ail OLS ea Sl e n 
JS on GING eh jS a Reads erii 5 £165 RS ote ane 


GAS ILS) A a EE 5 EEG YONG EE NL OS EY ud | 
Ae TG 

La ilàha illa "Llahu "-Halimu ’I-Karim(u), subhana 'Llahi Rabbi ’Larshi 
’azim(i), al-hamdu li 'Llahi Rabbi l^alamin(a). As'aluka müjibàti rahmatik(a), 
wa 'aza' ima maghfiratik(a), wa ’l-ghanimata min kulli birr(iw), wa ’s-salamata 
min kulli ithm(in). Là tada Ii dhamban illa ghafartah(u), wa là hamman illa 
farrajtah(a), wala hajatan hiyalaka ridan illa qadaytaha, ya Arhama’t-rahimin(a). 


TW 


There is no deity but Allah, the Most Forbearing, the Ever-Generous. Glory be 

unto Allah, Lord of the Great Throne. Praise be to Allah, Lord of all the worlds. 
I ask you for those things that bring about Your mercy and Your complete for- 
giveness; [for] a full portion of every righteous act, and safety from every vice. 
Do not leave any sin of mine except that You forgive it; any anxiety except that 
You relieve it; nor any need of mine that pleases You except that You fulfill it, O 

Most Merciful of those who show mercy. 
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ASCENT TO FELICITY 


He then asks for his worldly or spiritual need(s) (Maraqi T-Falab, Tabtawi 1:540—3). 


The Fourteen Verses of Prostration:7'? 


e on $o Sco sels, o2 Tog thor ye Z 4 cue Í 
So ss Kis 413 45 reed 3 AS Ce Se OIE Y E5 Xe iE Ol» \ 
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222 
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e 


93524 eee JEG aS co HNIEREMUMT E dl o» .t 
63245 e Vii) 85525 96 8) G5 9622 5535855 e MES 06390 
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Io 74 


CoA gis) 40655 a 53 


710 These verses are listed here for two reasons: (a) to indicate the verses according to the 
Hanafi school, as there is difference of opinion with the Shaffi school regarding 22:77, which is not 
of the verses of prostration according to the Hanafis (and hence not listed above) yet is according 
to the Sháfris. There is also disagreement regarding 38:24—5; according to the stronger position 
of the Hanafi school, the obligation of prostration lies after the recitation of verse 25, as listed 
above, yet after verse 24 according to others in the school, while neither is a verse of prostration 
according to the Sháfi'is. Many modern-day copies of the Qur'an are based on the Shafi‘ school, so 
Hanafis should take note ofthe above list; and (b) to facilitate for the reader the recommendation 
of Imam Nasafi and others, mentioned by Imam Shurunbulili on page 111 of this work, namely, “If 
one recites all [fourteen] verses of prostration in one sitting, and performs a separate prostration 
for each verse, then Allah Most High will take care of all his worries [in both this life and the next]. 
Imams Shurunbuláli and Ibn ‘Abidin state that one should take heed and have fervent aspiration to 
learn and teach this practice. Many imams, including Kamal ibn al-Humam, have transmitted this 
advice in their commentaries. Imam Tahtawi maintains that it is more preferable to prostrate for 
each verse immediately after its recitation, although one could also perform all fourteen prostrations 
after having recited all fourteen verses, which seems closer to Imam Nasafi's statement; in any case, 
neither way is deemed disliked (Maragi 'lI-Faláb, Tabtawi 2:110-11; Hadiyya 135; Durr, Radd 1:523-4). 
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The ‘Id al-Adha prayer 
The takbirs of tasbriq are to say: 
Ada às ces ai ze as Can V do Y oes avi Sa 
Allāhu akbar Allāhu akbar, la iliha illa 'Llàh. Wa ’Llahu akbar Allāhu akbar, wa 
li’Llahi l-hamd. 


Allah is the greatest, Allah is the greatest; There is no deity except Allah. Indeed, 
Allah is the greatest, Allah is the greatest; For Allah is all praise. 
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It is recommended to add: 
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SIR S Ue jo gia Sis Jo sra A ae aO | XX Vs 
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Allāhu akbar kabiraw, wa "l-hamdu li ’Llahi kathiraw, wa subhana 'Llahi wa bi 
hamdihi bukrataw wa asilan. La ilaha illa 'Llahu wahdah(a), sadaqa wa‘dah(a), 
wa nasara ‘abdah(a), wa a'azza jundahü wa hazama 'l-ahzaba wahdah(a). La 
ilaha illa 'Llah(u), wa là na budu illa iyyah(u), mukhlisina lahu 'd-dina wa law 
kariha "l-kafirün(a). Allahumma salli ‘ala Sayyidina Muhammad(iw), wa “ala ali 
Sayyidina Muhammad(iw), wa ‘ala ashabi Sayyidina Muhammad(iw), wa ‘ala 
azwaji Sayyidina Muhammad(iw), wa sallim tasliman kathiran. 

Allah is indeed the Greatest; Much Praise is for Him; Glory be to Him, with 
much praise, morning and evening. There is no deity except Him alone; He ful- 
filled His promise, gave victory to His servant, strengthened His soldiers, and. 
[He] alone defeated the confederates. There is no deity except Him. We wor- 
ship none but Him, practicing the religion solely for His sake, even if the dis- 
believers hate it. O Allah, send blessings upon our Master Muhammad, and on 
the family of our Master Muhammad, and on the Companions of our Master. 
Muhammad, and on the wives of our Master Muhammad; and send abundant 
peace on them all. 


Supplication after the Prayer for Rain (istisqa’): 
Allahumma ‘sqina ghaytham mughithan hani’an ghadaqan ‘ajilan ghayra ajilim 
mujallilan sahhan tabaqan da'iman. 


O Allah! Bless us with abundant and pleasant rainwater that will deliver us 
[from this calamity], immediately rather than delayed; one that fills the entire 
horizon and pounds hard on the earth, completely covering our lands, lasting 
as long as is needed. 
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SUPPLICATIONS RELATED TO THE DECEASED 


When closing the deceased's eyes, one says: 
Eily osx G de ns oz ako I QUT t 0525 dle les atl ia 
Bismi "Llahi wa ‘ala millati rasüli 'Llah(i). Allahumma yassir “alayhi amrah(u), 
wa sahhil “alayhi mà ba'dah(ü), wa as'idhü bi liqa'ik(a), wa ’j‘al ma kharaja ilayhi 
khayram mimma kharaja 'anh(ü). 
In the Name of Allah, and on the way of the Messenger of Allah &. O Allah, 


make his affair smooth for him; ease for him that which is to follow; make him 
felicitous by his meeting You; and make that which he has gone off to better 


than that which he has left. 


In the Funeral Prayer (janaza) for an adult, after the third takbir, one says: 
LR at ote $e ce a Boo Tzs DL Pa P.L zo rari iet ETT 
eub Le lS alee e $$ cal prep S15 care cael s able S cam 55 al SARI eU 


IGE US eds «t Spe AE SSI S GHI Go alls inis elatis 
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JS cotes ái 
Allahumma ’ghfir lahà wa 'rhamh(ü), wa *afihi wafu ‘anh(a), wa akrim 
manzilah(ü), wa wassi! madkhalah(a), wa 'ghsilhu bi "I-mz'i wa ’th-thalji wa °l- 
barad(i), wa naqqihi mina ’l-khataya kama yunaqqa 'th-thawbu ’l-abyadu mina 
'd-danas(i), wa abdilhü daran khayram min darihi wa ahlan khayram min ahlihi 
wa zawjan khayram min zawjih(i), wa adkhilhu ‘l-janna(ta) wa a'idhhü, min 
‘adhabi "l-qabri wa ‘adhabi ’n-nar(i). 
O Allah, forgive him and have mercy on him. Give him well-being, and pardon 
him. Honor his place of residence, and make his entrance expansive. Wash him 
with water, ice, and snow. Purify him from sins just as a white garment is puri- 
fied from filth. Replace his abode with a better one, his family with a better one, 
and his spouse with a better one. Enter him into Paradise, and save him from 
the punishment of the grave and that of the Fire. 


In the Funeral Prayer (janaza) for a child, after the third sakbir, one says: 


j 
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ASCENT TO FELICITY 


Allahumma ’j‘alhu lana farataw, wa 'j'alhu Jana ajraw wa dhukhraw, wa 'j'alhu 


lana shaf'aw wa mushaffa‘an. 


O Allah, make him one who is sent forth on our behalf, as well as a reward and a 
stored treasure for us. Make him an intercessor for us, and accept his intercession. 


SUPPLICATIONS OF THE PILGRIMAGE (HAJJ) 


From Maráqi 'I-Saadat 
Supplication after performing the two rak‘as when entering the state of pilgrim 
sanctity (ibram) 


For hajj alone (ifrad): 
ne rier : pec à d 


Allahumma inni uridu "l-hajj(a), fa yassirhü lī wa taqabbalha minni. 


rere 


O Allah, verily I desire to perform Jajj, so make it easy for me and accept it 
from me. 


For both hajj and umra opio 


abis qus dois S eni 
Allahumma inni uridu s wa p ja), fa yassirhum li wa taqabbalhuma 
minni. 
O Allah, verily I desire to perform hajj and ‘umra, so make the two easy for me 
and accept them both from me. 


For umra alone (hajj tamattu‘ ox umra): 
EUN z4 gau xl a dr 
Allahumma inni uridu "l^umra(ta), fa yassirha li wa i minni. 


O Allah, verily I desire to perform ‘wara, so make it easy for me and accept it 
from me. 


The talbiya, which immediately follows either one of the above appaia 


ot Pd 
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Labbayka ’Llahumma labbayk(a), [labbayka] là sharika Iaka.labbayk(a), inna 
"I-hamda wa ’n-ni‘mata laka wa 'l-mulk(a), là sharika lak(a).- 

Here I am at Your service, O Allah, at Your service! [At Your service!] You have 
no partner; here I am at Your service! Indeed, all praise, blessings, and the-do- 
minion itself are utterly Yours; You have no partner! 


One may add if he wishes: 


A A rs i bas 4225 Al 
Labbayka wa sa'dayk(a), wa "I-khayru kulluhü bi yadayk(a). 


At Your service! At Your obedience! All good is in Your hands! 


From Imam Mawsili’s Ikhtiyar (1:208—21) 
It is recommended (mustahabb) to say when entering Makka: 


PI 2$ gs 
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M3. ex as ex Hilde e "r Ji de (899 "eh BE eld 

Allahumma hādhā haramuka wa ma'manuk(a). Allahumma innaka qulta wa qa- 
wluka l-haqq(u), “Wa man dakhalahü kana aminan.” Allahumma harrim lahmi 
wa dami ‘ala ’n-nar(i), wa qini 'adhabaka yawma tab‘athu “ibadak(a). 

O Allah, this is Your sacred precinct and Your sanctuary. O Allah, verily You 
have said, and Your statements are true, "Whoever enters it will be protected." 
O Allah, safeguard my flesh and my blood from the Fire, and protect me from 
Your punishment on the day that You resurrect Your servants. 


When entering the Sacred Mosque, one says: 


d ali s ux e a dí Ai S525 the de dM ty 
A jeu ua OIG e ls tga olas io ias un 5 
Bismi "Llahi wa ‘ala millati rasüli 'Llah(i). Al-hamdu li 'Llahi "lladhi ballaghani 
baytahu "I-haram(a). Allahumma ’ftah li abwaba rahmatika wa maghfiratik(a), 
wa adkhilni fiha, wa aghliq ‘anni abwaba ma'asik(a), wa jannibni ’l-‘amala biha. 
In the name of Allah, and upon the way of the Messenger of Allah 8. All praise 
is due to Allah, who caused me to arrive at His sacred house. O Allah, open for 
me the doors of Your mercy and forgiveness, and let me enter them; and close 
upon me the doors of disobedience to You, and keep me away from engaging 
in such acts. 
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It is recommended (zustababb) to say: 


56$ Gest; qv 5 Ge qua dus oco e eft 28 IE à ^ ST if 
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LS C UE d eS 
Allāhu akbar Allàhu akbar(u). Allahomma Anta 5-Salàmu wa minka’s-salam(u), 
hayyina Rabbani bi ’s-salam(i), wa adkhilna dara ’s-salam(i). Allahumma zid 
baytaka hadha tashrifaw wa mahabataw wa ta'ziman. Allahumma taqabbal 
tawbati wa aqilni 'athrati, wa 'ghfir li khati’ati, ya Hannanu ya Mannan(u). 
Allah is the greatest, Allah is the greatest. O Allah, You are peace, and from You 
is peace; cause us to live in peace, our Lord, and let us enter the abode of peace. 
O Allah, increase this house of Yours in honor, majesty, and veneration. O Allah, 
accept my repentance, and regard my offense as undone; forgive me for my error, 
O Compassionate, O Benefactor. 


When greeting the black stone, it is recommended (mustababb) to say: 


63 BG; Haga, 20655 SLES Beis o Gla} eel AST 2658 if 
x 3255 e 822 of eis d u$ Ns a y] ALY of Adi 
ots LL 573365 dl 
Allahu akbaru Allahu akbar(u). Allahumma imanam bika wa tasdiqam bikita- 
bika wa wafa'am bi ‘ahdika wa ’ttiba‘al li nabiyyik(a). Ashhadu al là ilaha illa 
"Llàhu wahdahi lā sharika lah(a), wa ashhadu anna Muhammadan ‘abduhii wa 
rasüluh(u). Amantu bi "Llahi wa kafartu bi ’l-jibti wa 't-taghüt(i). 
Allah is the greatest, Allah is the greatest. O Allah, out of faith in You, convic- 
tion in Your book, maintaining Your covenant, and in accordance with Your 
Prophet 28. I testify that there is no deity except Allah, alone, without partner, 
and I testify that Muhammad % is His servant and His Messenger; I believe in 
Allah, and I reject idols and false deities. 


When beginning tawdf, one says: 


otal ex Isid oe „yita ai a | 3] Ys à i an Sz 


Sabhana *Llahi wa ’l-hamdu li "Llahi wa la ilaha illa Llahu wa "Llàhu akbar(u). 
Allahumma a‘idhni min ahwali yawmi "l-qiyama(ti). 
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Glory be to Allah; all praise is due to Allah; there is no deity except Allah; 
Allah is the greatest. O Allah, give me refuge from the terrors of the Day of 


Resurrection. 


It is recommended (mustabább) to say the following at the Iraqi corner: 


IE 2er alt ily Bali o ék si ál | egi 
Allahumma inni a'üdhu bika mina ’sh-shirki wa '|l-kufri wa "-nifági wa süi 


"akhlaq(i). 
O Allah, verily I seek refuge in You from polytheism, disbelief, hypocrisy, and 


bad character. 


At the water sprout (7izab): 


° fee 4 


AG bf y PT vea ce NEU 
Allahumma ’sqini bi kai nabiyyika Muhammadin & shurbatal là azma'u ba daha. 


O Allah, let me drink from the cup of Your Prophet Muhammad 4 one sip, 
after which I am never thirsty again. 


At the Syrian (Shami) corner: 


Pg un oue da mpi t a RU 
ee 2o 7 
Jb URS 


Allahumma ’jalha hajjam mabrüraw wa sa'yam mashküraw wa dhambam 
maghfüraw wa tijaratal lan tabür(a), bi rabmatika ya 'Azizu ya Ghafür(u). 

O Allah, make it an accepted pilgrimage, a rewarded effort; [make] my sins for- 
given, and [make it] a trade that is not failing; by Your mercy, O Most Merciful 
of those who show mercy. 


At the Yemeni corner: 


s 


xs Gu £85 23i ots Sa Saet eau 
Allàbumma inni a'üdhu bika min ‘adhabi "L-qabri wa fitnati "l-mahya wa 
"l-mamat(i). 


O Allah, verily I seek refuge in You from the punishment of the grave, and 
[from] tribulation in life and [in] death. 
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Immediately after the two rak‘as of tawaf, one says: 

e 2 A 23i f S 35 01 5456 UN a GL aste ais tas HAC 
Allahumma hadha maqàmu "l-a'idhi bika mina "n-nàr(i), fa 'ghfir li dhunübi, 
innaka Anta "l-Ghafüru 'r-Rahim(u). 

O Allàh, this is the station of the one who seeks refuge in You from the Fire, so 
forgive me for my sins; verily, You are All-Forgiving, Ever-Merciful. 


It is recommended to say when heading for Safa: 


PE R 


OTO TARTE b à 0225 je SUIS al e 
Bismillahi wa ’s-salatu ‘ala rasüli 'Llah(1) &&. Allahumma ’ftah Ii abwaba rahma- 
tika wa adkhilni fiha. 


In the Name of Allah, and may blessings be upon the Messenger of Allah %. O 
Allah, open for me doors of Your mercy, and let me enter them. 


On Safa, one says: 


Sighs uil das VIS i i an d aai aT 
BQ Ex 5 can Y]: ayy AS e de AG ey En eU; 
Sb auos Sn da YAY 5525s 5 35 GN Gk 
Az 4 2525 og Sh eju cats XS. 505 lbs el ode 5 di V a] Y 

aiii; 


Allāhu akbar Allāhu akbar, lā ilāha illa 'Llahu wahdahāū lā sharika lah(ū), lahu 
’'l-mulku wa lahu "É-hamd(u), yuhyi wa yumit(u), wa Huwa hayyul là yamüt(u), 
bi yadihi "l-khayru wa Huwa “ala kulli shay'in qadir(un). Lā ilaha illa "Llah(u), 
wa lā na budu illa iyyah(u), mukhlisina lahu d-dina wa law kariha '"l-kafirün(a). 
La ilaha illa "Llahu Ahlu ’t-takbiri wa 't-tahmidi wa "t-tahlil(i). La ilaha illa 
"Llahu wahdah(i), anjaza wa'dah(u), wa nasara *abdah(), wa hazama 'l-ahzaba 
wahdah(i), fa lahu "l-mulku wa lahu 'l-bamd(u). 

Allah is the greatest, Allah is the greatest. There is no deity except Allah, alone, 
without partner; for Him [alone] is the dominion, and for Him [alone] is all 
praise; He gives life and He give death, while He is Ever-Living and never dies; 
in His hand is all good, and He is able to do all things. There is no deity except 
Allah; we do not worship other than Him, practicing the religion in full sincer- 
ity, even if the disbelievers despise it. There is no deity except Allah, who is wor- 


202 


SUPPLICATIONS 


thy of magnification, praise, and declaring His oneness. There is no deity except 
Allah, alone; He fulfilled His promise, gave victory to His servant, destroyed 
the confederates alone; so for Him is the dominion, and for Him is all praise. 


Then one asks for all of his needs to be fulfilled. 


When descending from Safa, one says: 


1.400 ke E PT roth 2,9777 s, o overs Hd 

SING 8521 GU atl cs LA RS us LI T3 e Ui 

Allahumma yassir li ']-yusra, wa jannibni "l^usra, wa’ghfir li fi 'l-àkhirati wa "l-ula. 

O Allah, make good easy for me, and keep me away from evil; forgive me in the 
next life and in this life. 


During the say, one says: 
222A TX. 0 ZU. aec. OL EE ov^ oi Po 
ASN GEM EAT SGT OLS Ce 55085 «S255 Sae o5 
Rabbi 'ghfir wa 'rham, wa tajawaz ‘amma ta'lam(u), innaka Anta 'l-A'azzu °l- 
Akram(u). 
My Lord! Forgive and have mercy, and overlook that which You know; verily, 
You are mightier and more generous. 


One does the same on Marwa as on Safa. 


Then make much remembrance with the phrases: 
Ag as A NJ] s a Sors a zz 
Subhana 'Llahi wa "l-hamdu li 'Llàhi wa là ilaha illa "Llabu wa "Llahu akbar(u). 


Glory be to Allah; all praise is due to Allah; there is no deity except Allah; Allah 
is the greatest. 


Upon arriving in Mina, one says: 


J 
we 
$25 


elas Ibe 
Allahumma hadhihi Mina, wa hiya mimma mananta biha falaynà mina 
"-manasik(i), fa 'mnun ‘alayya bima mananta bihi ‘ala "ibadika ’s-salihin(a). 
O Allah, this is Mina, and she is of the rites that You have bestowed upon us; so 
bestow upon me that which You bestowed upon Your righteous servants. 
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At ‘Arafat, it is recommended that one recite Sürat al-Fatiha and al-Ikhlas ten 
times after the prayers (zuhr and “asr), and then say: 


Y LE A5 ad ue Heg NS f d Ns | 3 
p £74 Ne ube, 


3| Y5 dy cdg d OLS ia is s US de 585 tee ns 
Geli XM AES C 15b. pall dali au Yas V5 5S N5 csl 


2 


cz da dcs EET i 


cfi 183 dA POU CA Jat eut est us a uxo acus 
els 3) a GS c aei cai; ike ul e de ade 


a 


i 


2 Ged 74 


SW] pe HU ice Ga le css co Le c 
"T BE Css OY 2 Gh, 265 ils 5 is, 515 ael 


LS 


SJ WEY E15 EB 3 bs Th SES US DEUS eee 
ZW qus cut NLS EAB eR 45 Cal cos 
eI exl í GR ils Gel ots G Č 
Là iláha illa °Llāhu wahdahü lā sharika Jah(a), lahu *L-mulku wa lahu "-hamd(u), 
yuhyi wa yumit(u), wa Huwa hayyul là yamüt(u), bi yadihi "l-khayru wa Huwa 
‘ala kulli shay’in qadir(un). Subhana "Llahi wa "l-hamdu li 'Llàhi wa Ja ilāha illa 
"Llàhu wa "Llahu akbar(u), wa là hawla wa là quwwata illa bi "Llahi "I-Alyyyi 
""Azim(i). Ya Rafi'a d-darajat(1), ya Munazzila 'l-barakat(i), ya Fatira "l-aradina 
wa '"s-samáwat(i), dajjat laka '"l-aswatu bi sunüfi "-lughati tas'aluka "l-hajat(i), 
wa hàjati an tarhamani fi dari "l-bala'i idhà nasiyani ahlu ‘d-dunya. As’aluka an 
tuwaffiqani lima ’ftaradta ‘alayy(a), wa tu'inani ‘ala ra‘atika wa ada'i haqqika 
wa qadři 'l-manásiki ‘lati araytaha Khalilaka Ibrāhīma “alayhi ’s-salatu wa 
’s-salam(u), wa dalalta ‘alayha Muhammadan habibaka &&. Allahumma li kulli 
mutadarri‘in ilayka ijabatuw wa li kulli miskinil ladayka ra‘fatun, wa qad ji'tuka 
mutadarri‘an ilayka miskinal ladayk(a), fa 'gdi hajati wa 'ghfir dhunübi, wa là 
taj'alni min akhyabi wafdik(a), wa qad qulta wa Anta là tukhlifu ’l-mi‘ad(a), 
^Ud'üni astajiblakum, wa qad da'awtuka mutadarri‘an s@ilan, fa ajib dugi wa 
a'tiqni mina ‘n-nar(i), wa li walidayya wa li jami'i 'l-muslimina wa ’l-muslimāt(i), 
bi rabmatika ya Arhama ’r-rahimin(a). 
There is no deity except Allah, alone, without partner; for Him alone is the do- 
minion, and for Him alone is all praise; He gives life and He give death, while 
He is Ever-Living and never dies; in His hand is all good, and He is able to do 
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all chings. Glory be to Allah; all praise is due to Allah; there is no deity except 
Allah; Allah is the greatest; there is no might nor power except with Allah, the 
Most High, the Greatest. O Raiser of degrees; O One who sends down bless- 
ings; O Originator of the earths and the heavens! Voices in all languages are 
crying out, asking You for all needs, and my need is that You show me mercy in 
the abode of trials, when the people of this life forget me. I ask You to enable 
me to perform what You made obligatory on me, and to help me obey You and 
fulfill Your rights, and to carry out the rites that You showed to Your Intimate 
Friend Ibrahim, upon whom be blessings and peace, and that You indicated to 
Your Beloved Muhammad &&. O Allah, for everyone who pleads to You is an 
answer, and for every poor person with You is kindness, and I have come to You 
pleading to You and poor in Your presence, so fulfill my need and forgive my 
sins, and do not make me from the most unsuccessful of Your delegation. You 
have indeed said, and You do not break promises, “Call on me—I will answer 
you,’ and I have called on You, pleading and asking, so answer my call, and save 
me from the Fire, as well as my parents, and all Muslim men and women. By 
Your mercy, O Most Merciful of those who show mercy. 


It is recommended to say the following at sunset before leaving ‘Arafat: 
si i gas el t co dui, d e edi 
T E s P uet qun o M m o l2 AH To? (eo SF oF 
REND EG quA uus UE ws 
Allahumma [a taj'alha akhira 'l“ahdi bi hadha '-mawqif(i), wa 'rzuqnihi ma 
abqaytani, wa 'j'ali l-yawma mufliham marhümam mustajaban du'a'i maghfüran 
dhunübi, ya Arhama 'r-rahimin(a). 
O Allah, do not make this the last appointment at this place; bestow it upon 
me as long as You give me life. Make today successful, full of mercy; my call 
answered and my sins forgiven, O Most Merciful of those who show mercy. 


One should seek much forgiveness. 


It is recommended to say the following when arriving at Muzdalifa: 


Be et te Bee pour oto ee Sie seco Poe poast 

De Us (AG GEN Rae (9555 0| DIL E SH ode og 
| buius "up uror vee brosk ross Éro ofr 

A443 EL cya s caasa Le [S s aaa 31555 cael 

Allahumma hadhihi Muzdalifatuw wa jam (un), asaluka an tarzuqani jawami‘a 
"khayr(i), wa j‘alni mimman sa’alaka fa a‘taytah(a), wa da'aka fa ajabtah(u), wa 


tawakkala “alayka fa kafaytah(ü), wa amana bika fa hadaytah(a). 
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O Allah, this is Muzdalifa and a gathering place. I ask You to provide me with 
collective forms of goodness. Make me of those who ask You and You grant 
them; who call upon You and You answer them; who rely on You and You suf- 
fice them; who believe in You and You guide them. 


After completing maghrib and "ish there, one says: 

MM SAG JEN ur SE ES pe uo s PG p LR EU 
Allahumma harrim lahmi wa sha‘ri wa dami wa ‘azmi wa jami‘a jawarihi ‘ala 
'n-nàr(i), ya Arhama ’r-rahimin(a). 

O Allah, make my flesh, my hair, my blood, my bones, and all of my limbs for- 
bidden for the Fire; O Most Merciful of those who show mercy. 


One should specifically ask Allah Most High to make his enemies pleased with 
him, for verily Allah has promised that for one who asks it in this night. 


It is recommended to stop after fajr with the imam and supplicate. It is recom- 
mended that one recite zakbir, tablil, talbiya, and say: 


JG usa TBE Bs IS Als) oh 245 olla EET C 
Ex Gb 3 13655 qu SE i s cola age SQN 
ESTEE A Gig Sg hi eiid 
«uie T 39 c S i aga ce ad Ga Aot n. * 


Allahumma Anta khayru matlübiw wa khayru mudo) ilayh(), nah li kulli 

wafdin j'izatuw wa qiran, fa 'j'ali Llahumma ja'izati wa qiráya fi hadha "l-ma- 
qàmi an tataqabbala tawbati, wa tatajawaza ‘an khati'ati, wa tajma‘a ‘ala "l-huda 

amri, wa taj'ala "l-yagina mina 'd-dunyà hammi. Allahumma ’rhamni wa ajirni 

mina "n-nàr(i), wa awsi‘ “alayya 'r-rizqa "l-halal(a). Allahumma là taj'alhü akhira 

"É'ahdi bi hadha "l-mawqif(i), wa 'rzuqnihi abadam mà ahyaytani, bi rahmatika 

ya Arhama ’r-rahimin(a). 

O Allah, You are the best of those sought, and the best of those desired. My 
Lord, for every delegation is a prize and a hospitable reception; so make my 
prize and my hospitable reception, O Allah, in this station, that You accept my 

repentance, overlook my faults, gather my affair upon guidance, make my con- 
cern having certitude in this life. O Allah, have mercy on me and save me from 

the Fire, and make lawful provisions expansive for me. O Allah, do not make it 
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the last appointment in this place, and bestow it upon me as long as You give me 
life. By Your mercy, O Most Merciful of those who show mercy. 


When stoning, one says (with each throw): 


AT ats dil ay 
Bismi —Llàhi wa 'Llàhu akbar(u). In the Name of Allah; Allah is the greatest. 


This is to spite the devil and his followers. 


It is recommended to say when shaving (or trimming): 


SEND ENG Gies 6s zi jd jed Bug uc diu oda Sabi 
Allahumma jadis nasiyati biyadik(a), fa 55 al li bikulli sha‘ratin nüray yawma 
"-qiyama(ti), ya Arhama ’r-rahimin(a). 

O Allah, this is my forelock, in Your hand; so make for me, for every strand of hair, 
alight on the Day of Resurrection. O Most Merciful of those who show mercy. 


It is narrated on Abū Yusuf that one should also say: 


o <E 294 


dal NSS 05 eal UE) | edi post E uel wel 
Zozo mera ^2 3 22.2 Fete 
Je ue M E515 qa AT ns een JEG eas Mos tbs cy; 
Allahumma "j'alhu hajjam mabrüraw wa dhambam maghfüra(n). Allahumma 
ilayka afadt(u), wa min ‘adhabika ashfaqt(u), wa ilayka raghibt(u), wa minka 
rahibt(u), fa qbal nusuki, wa ‘azzim ajri, wa 'rham tadarru'i, wa ‘qbal tawbati, wa 
'stajib da‘wati, wa a'tini su’li. 
O Allah, make it an accepted pilgrimage, sins forgiven. O Allah, to You do I 
journey; Your punishment do I fear; You alone do I desire; and You alone do I 


have awe of. So accept my rites; make my reward immense; have mercy on my 
pleading; accept my repentance; answer my call; and grant me my request. 


When drinking zamzam, it is recommended that one breathe in the vessel three 
times, and with each sip look upon the Sacred House and say: 


Al S525 de SAIS at Ag a ty 
Bismi ’Llahi wa "l-hamdu li "Llahi wa 's-salatu ‘ala rasüli "Llah(i). | 
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In the Name of Allah; all praise is due to Allah, and may blessings be upon the 
Messenger of Allah. 


And then with the last sip, one says: 


ese: EMG vios us S nias Bal Ue Kag alc o cei 
Allàhumma inni asaluka rizqaw wasi‘aw wa ‘ilman nafi‘aw wa shifa'am min kulli 
da'iw wa saqam(iy), ya Arhama ’r-rahimin(a). 
O Allah, verily I ask You for expansive provisions, beneficial knowledge, and a 
cure for every illness and disease; O Most Merciful of those who show mercy. 


One also cries, or at least pretends to cry, as that is a sign of acceptance. 


It is recommended to say at the final departure: 


6 enl dre OG SU a, K ON HOP 3 ac - (sas SES | Is 227 
exu ail sc SIV SS ogg S us ia a E CC SERES 325 
533 S «et es a ai sl the Ns o ths a eas Ke} 
Gl ST CORY Fe oF sl 
Allàbumma hàdha baytuka 'lladhi ja'altahà mubarakaw wa hudalli "I-^alamin(a), 
fihi ayatum bayyinatum maqàmu Ibrahim(a), wa man dakhalahü kana aminan. 
Alhamdu li 'Llahi "lladhi hadana li hadha wa mà kunna li nahtadiya Jawla an 
hadana 'Lláh(u). Allahumma fakamā hadaytana li dhalika fa taqabbalhü minna, 
wa là taj'alhü akhira "l"ahdi mim baytika 'l-haram(i), wa 'rzuqni "l-awda ilayhi 
hattà tarda ‘anni, bi rabmatika ya Arhama 'r-ráhimin(a). 
O Allāh, this is Your house that You have made blessed and a guidance for all 
the worlds; in it are clear signs, and the station of Ibrahim 858; whoever enters it 
is protected. All praise is due to Allah, who guided us to this, and we would not 
have been guided had Allah not guided us. O Allah, just as You guided us to this, 
accept it from us, and do not make it the last appointment at Your sacred house. 
Provide me with a return to it, such that You are pleased with me; by Your mercy, 
O Most Merciful of those who show mercy. 
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Uisiting the Messenger oe 


From Imam Mawsili’s Ikbtiyar (1:247—51) 


Because according to traditional custom, pilgrims, after having completed their 
ceremonial rites and departed from the sacred precinct, set off to Madina to 
visit the Prophet’s grave £&7"— as it is of the best recommended acts, indeed, it 
approximates the level of mandatory acts, for he 3$ strongly encouraged it and 
emphasized the recommendation to perform it, saying, “Whoever has the abil- 
ity yet does not visit me has indeed turned away from me,’ as well as, “Whoever 
visits my grave, my intercession is incumbent for him,’ and “Whoever visits me 
after my death, it is as if he has visited me during my life,’ and other hadiths—and 
[because] I found most people to be unaware of its etiquette and recommenda- 
tions, ignorant of its legal issues and particulars—I desired to devote a section 
to it in this book, after the [section on] ceremonial rites, to mention therein a 
portion of its etiquette. So I note: 


Whoever departs to visit the grave of our liegelord, the Prophet &, should send 
abundant blessings upon him &, as it is narrated in a hadith that they are sent 
forth to him and reach him. When he sees the wall of Madina, he should send 
blessings upon him && and say: 
mr A sii 2 éig I ya Š KG PES TOTAN i 
Allahumma hadha haramu nabiyyik(a), fa 5'alhü wiqāyatal lī mina ’n-nār(i), wa 
amānam mina "l-adhabi wa sü'i '"]-hisab(i). 


711 One also intends visiting his mosque % (Durr 2:257). This ruling—that visiting the Prophet's 
grave % is recommended—is established by scholarly consensus (ijma*) of the Muslims. Moreover, 
the sound position (sabzb) regarding women visiting his grave % is that it is also recommended, 
not being disliked at all (Radd 2:257). 
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O Allah, this is the sanctuary of Your Prophet, so make it a protection for me 
from the Fire, and a safety from punishment and a bad reckoning. 


He should perform a purificatory bath (ghusl) before entering [the city], or 
afterwards, if possible; apply scent; and wear his finest clothes, for that is greater 
in veneration. He should enter it [the city] in a state of humility, tranquility and 
stillness, and say: 


gio C gg pls die JE ales NSP di 525 Sle JES AM e 
baw eae ga Je Jo Gi. Mas Go oe Je 
FO A5 OE Eg GH Y ae 


Bismi 'Lláhi wa ‘ala millati rasūli "Llah(i). “Rabbi adkhilni mudkhala sidqiw wa 
akhrijni mukhraja sidqiw wa 'j'al li mil ladunka sultanan nasiran.” Allahumma 
salli ‘ala Sayyidina Muhammadiw wa ala ali Sayyidina Mubammadiw, wa 'ghfirli 
dhunübi, wa "tah li abwaba rahmatika wa fadlik(a). 

In the Name of Allah, and on the way of the Messenger of Allah. “My Lord, let 
me enter with sincerity, and exit with sincerity, and give me from Thy presence 
an authority of victory" O Allah, send blessings upon our Master Muhammad, 
and upon the family of our Master Muhammad; forgive me for my sins; and 
open for me the doors of Your mercy and grace. 


He then enters the mosque and prays two rakas at his pulpit (minbar) &&, standing 
such that the column of the pulpit is parallel to his [the person’s] right shoulder, 
as that is his [the Prophet’s] standing place &; it is between his grave and his 
pulpit. He & said, “Between my grave and my pulpit is a meadow (awda) of 
the meadows of Paradise, and my pulpit is upon my Watering Pool.” He then 
prostrates out of gratitude to Allah Most High for having enabled him [to come 
there], and supplicates for whatever he desires. 

He then rises and directs himself to his grave 28, stands across his head #, 
facing the qibla,”” at a distance of about 1.5-2 meters from him $, but not closer. 
He should not place his hand upon the gate in the dirt, as that entails more 


712 According to our teacher, Shaykh Ahmad al-Jammal, this is incorrect and entails poor eti- 
quette, as the person’s back would be toward the Messenger #. Rather, the person should directly 
face the Messenger &, with his back toward the qibla. This is supported by the following discussion 
in Kamal ibn al-Humam’s Fath al-Qadir, “He [the visitor] then comes to the noble grave and faces 
its wall, with his back toward the qibla, approximately two meters from the pillar at the head of 
the grave, in the corner of the wall. And what is related from Abū 'l-Layth, that one should stand 
facing the gibla, is rejected by what Abū Hanifa æ narrates in his Musnad, on the authority of 
Ibn “Umar &, that he said, ‘It is from the sunna to approach the grave of the Messenger of Allah 
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veneration and reverence of [his 4] sanctity. He should stand as he does in the 
ritual prayer, and should imagine his noble and beautiful form %, as if he were 
sleeping in his grave, aware of the visitor and hearing his words. He & said, “If 
one sends blessings upon me at my grave, I hear it? and in another narration, “An 
angel is appointed at his grave # to relay to him the greetings of one who greets 
him of his Umma.” He should say: 


va ^ 


Eoo eRe Re ik Ale eS 
MO Nigasy Ge ex wks E 
APPLE idee dos (the 


$2of Paa 


Ja des ái Wi Ale esit aeu cate piti ce EU Le ds pono quu 
d s s IS C dics aa i as 


lo ea 3$ Si Az if 25325 we Chau falto 


-o ~ of coh ^ we, 


E3565 i aede; CELA GM Ga ac 
NES Asis Be 3] 55 Sz 5 Ue 5 det Las 5 adf Se alge 
C155 Rus oe s Me (9 253555 fs 5 M das VEDI: 
Agi tua 225. d Ny ns ee Lab ud aid 
Qa durs ctis 35 5E PS SETTE A 
POEP E a a piati 


i A E, 3 e Tu. 15 dl 15 2x55 635 ex 
de & ofa ous Els JUGERA 6559 5: xa LAY sub si 
WIFE 25 LR Cart ols Lau s tof oo a ce MS s 
G3 GIN G jab Gop abl £525 CEE SEE BEM Gust V5 

41255555 YS Fal gull xe G5 3 ja Vo othe ois 
As-salàmu ‘alayka ya rasüla 'Llah(i), as-salamu “alayka ya nabiyya 'Llah(i), as- 
salamu ‘alayka ya safiyya 'Llah(1), as-salamu ‘alayka ya habiba ’Llah(i), as-salamu 
‘alayka ya nabiyya 'r-rahma(ti), as-salamu “alayka ya shafi‘a "l-umma(ti), as-salamu 


% from the direction of the qibla, and to direct your back toward the qibla and your face toward 
the grave, and to then say: Peace be unto you, O Prophet, and Allah’s mercy and blessings" (3:95). 
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‘alayka ya sayyida ’l-mursalin(a), as-salamu ‘alayka ya khatama "n-nabiyyin(a), 
as-salamu “alayka ya muzzammil(u), as-salamu ‘alayka ya muddaththir(u), as- 
salamu ‘alayka ya Mubammad(u), as-salamu ‘alayka ya Ahmad(u), as-salamu 
“alayka wa ‘ala ahli baytika ’t-tayyibina 't-tahirina "adhina adhhaba 'Llahu 
‘anhumu "r-rijsa wa tahharahum tathiran. Jazaka "Llahu ‘anna afdala ma jaza 
nabiyyan ‘an qawmih(i), wa rasülan ‘an ummatih(i). Ashhadu annaka qad 
ballaghta "r-risala(ta), wa addayta 'l-amàna(ta), wa nasahta ’l-umma(ta), wa 
awdahta 'l-hujja(ta), wa jahadta fi sabili "Llah(i), wa qatalta ‘ala dini "Llahi 
hattà ataka "l-yaqin(u). Fa salla’Llahu ‘ala rühika wa jasadika wa qabrika salatan 
da'imatan ila yawmi d-din(i). Ya rasüla 'Llah(i), nahnu wafduka wa zuwwaru 
qabrik(a), ji'naka min biladin shasi‘a(tin), wa nawahin ba‘ida(tin), qasidina 
qada haqqik(a), wa 'n-nazara ila ma'athirik(a), wa ’t-tayamuna bi ziyaratik(a), 
wa ’Listishfaa bika ila Rabbina, fa inna '-khataya qad qasamat zuhüraná, 
wa 'Lawzàra qad athqalat kawahilana, wa anta 'sh-shafíu wa 'l-mushaffa'u 
"-maw üdu bi 'sh-shafa'ati wa 'l-magámi "l-mahmüd(i). Wa qad qàla 'Llahu ta‘ala 
“Wa law annahum iz zalamü anfusahum ja'üka fa 'staghfaru 'Lláha wa "staghfara 
lahumu 'r-rasülu lawajadu 'Llàha Tawwabar Rahiman” Wa qad ji'naka zalimina 
li anfusina, mustaghfirina li dhunübina, fa ’shfa‘ lana ila Rabbik(a), wa S'alhu 
ay yumitana ‘ala sunnatik(a), wa ay yahshurana fi zumratik(a), wa ay yaridana 
hawdak(a), wa ay yasqiyana bi ka’sik(a), ghayra khazaya wa là nadimin(a). Ash- 
shafa‘ata 'sh-shafa'ata 'sh-shafa'ata ya rasüla 'Llah(i)! “Rabbana ’ghfirlana wa 
li ikhwanina "Hadhina sabaqiina bi ‘l-imani wa là taj‘al fi qulübina ghilal li 
’|-ladhina àmanü Rabbanà innaka Ra'üfur Rahim(un).” 

Peace be upon you, O Messenger of Allah. Peace be upon you, O Prophet of 
Allah. Peace be upon you, O Pure Selection of Allah. Peace be upon you, O 
Beloved of Allah. Peace be upon you, O Prophet of mercy. Peace be upon you, 
O Intercessor of the nation. Peace be upon you, O Master of all messengers. 
Peace be upon you, O Seal of the prophets. Peace be upon you, O Wrapped 
One. Peace be upon you, O Cloaked One. Peace be upon you, O Muhammad. 
Peace be upon you, O Ahmad. Peace be upon you and upon your family, the 
wholesome and chaste, those from whom Allah removed indecency, and made 
absolutely pure. May Allah reward you, on our behalf, the best recompense that 
He rewarded a prophet on behalf of his people, or a messenger on behalf of 
his nation. I testify that you indeed conveyed the message; fulfilled the trust; 
gave sincere counsel to the nation; clarified the proof; struggled in the way of 
Allah; and fought for the religion of Allah, until death came to you. So may 
Allah send blessings upon your soul, your body, and your grave, forever until 
the Day of Judgment. O Messenger of Allah, we are your delegation, and the 
visitors of your grave. We came to you from far lands and distant corners [of the 
earth], seeking to fulfill your right, to look upon your traces, to take blessings by 
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visiting you, and to seek your intercession with your Lord; for verily sins have 
broken our backs, and evil has overwhelmed our shoulders, and you are the 
intercessor, the one granted intercession, the one promised intercession and the 
praiseworthy station. Allah has indeed said, “And if only, after having oppressed 
themselves, they had come to you and sought Allah’s forgiveness, and you had 
sought forgiveness of their behalf, they would certainly have found Allah to 
be Ever-Returning, All-Merciful.” And we have come to you having oppressed. 
ourselves, seeking forgiveness for our sins, so intercede with your Lord on our 
behalf, and ask Him to cause us to die on your sunna, to resurrect us in your 
company, to let us take water from your Watering Pool, and to let us drink from 
your cup, without disgrace or remorse. Intercession! Intercession! Intercession! 
O Messenger of Allah! “Our Lord, forgive us, and our brethren that preceded us 
in faith; and place not in our hearts rancor for those who believed. Our Lord! 


Verily, You are All-Kind, Most-Merciful.” 


And if someone had requested to convey greetings to the Prophet # on his 
behalf, one says: 
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As-salāmu ‘alayka ya rasūla "Llahi min [fulani 'bni fulàn], yastashfi'u bika ila 

Rabbik(a), fa ’shfa‘ lahü wa li jami‘i ’l-muslimin(a). 

Peace be upon you, O Messenger of Allah, from [so-and-so], who seeks your in- 

tercession with Your Lord; so intercede on his behalf and on behalf of all Muslims. 


He then stands directed toward his face 4, with his back toward the gibla,» 
and sends as many blessings upon him && as he wishes. He then moves a half- 
meter [to the right] until he is parallel with the head of our master, Abü Bakr 
(al-Siddiq) æ, and says: 
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713 See previous note—he should have already been facing the Prophet £& with his back 
toward the gibla. 


213 


ASCENT TO FELICITY 


8 55 À 3-55 dole MOG Je sl ie ada pel LI ob JS 
ECLA 5 at GS CBG je El caf 
As-salamu ‘alayka ya khalifata rasüli "Llah(i), as-salamu “alayka ya sahiba rasüli 
"Llahi fi "I-ghar(i), as-salamu ‘alayka ya rafiqahü fi ’l-asfar(i), as-salamu ‘alayka 
ya aminahi “ala ’l-asrar(i). Jazaka 'Llahu ‘anna afdala ma jàzà imaman ‘an um- 
mati nabiyyih(i). Wa laqad khallaftahü bi ahsani khalaf(in), wa salakta tariqahü 
wa minhajahü ahsana maslak(in), wa qatalta ahla ’r-riddati wa "l-bida'(1), wa 
mahhadta "l-islàm(a), wa wasalta "l-arham(a), wa lam tazal q@ilani "l-haqq(a), 
nasiral li ahlih(1), hattà ataka "-yaqin(u). Fa’s-salamu ‘alayka wa rahmatu "Llàhi 
wa barakátuh(ü). Allahumma amitna “ala hubbih(1), wa là tukhayyib sa‘yana fi 
ziyaratih(i), bi rahmatika ya Karim(u). 
Peace be upon you, O caliph of the Messenger of Allah. Peace be upon you, O 
companion of the Messenger of Allàh in the cave. Peace be upon you, O friend 
of his on journeys. Peace be upon you, O one entrusted by him with secrets. 
May Allah reward you, on our behalf, the best recompense He has given to a 
leader of the nation of his prophet! You have indeed succeeded him in the best 
manner, and have trodden his path and way in the most excellent approach. You 
fought the people of apostasy and reprehensible innovation; established the 
cradle of Islam; maintained kinship ties; and remained speaking the truth and 
giving victory to its people until death came to you. So peace be upon you, and 
Allah's mercy and blessings. O Allah, let us die on his Iove, and do not let our 
efforts in visiting him go to waste; by Your mercy, O Generous One. 


He then moves over until he is parallel to the grave of our master “Umar æ, and 
says: 
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As-salàmu ‘alayka ya amira "l-mu'minin(a), as-salàmu ‘alayka ya muzhira 
’Lislam(i), as-salamu ‘alayka ya mukassira '"-asnám(i). Jazāka "Llàhu ‘anna 
afdala "l-jaza (i), wa radiya 'ammani ’stakhlafak(a). Fa laqad nasarta ’L-islima wa 
’|-muslimina hayyaw wa mayyitan, fa kafalta ’l-aytam(a), wa wasalta 'l-arham(a), 
wa qawiya bika "l-islam(u), wa kunta li ’l-muslimina imamam mardiyyaw, wa 
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hadiyam mahdiyyan. Jama'ta shamlahum, wa aghnayta faqirahum, wa jabarta : 
kasrahum, fa ’s-salāmu ‘alayka wa rahmatu "Lláhi wa barakātuh(ū).: 


Peace be upon you, O leader of the believers. Peace be upon you, O one who. 
gave victory to Islam. Peace be upon you, O breaker of idols. May Allah reward - 
you, on our behalf, with the best recompense; and may He be pleased with your 
successor. For indeed you gave victory to Islam and the Muslims, in life.and. 
after death; for you took care of orphans, maintained kinship ties, and Islam 
was strengthened by you. You were, for the Muslims, a well-pleasing imam; a 
guide, and one who was guided. You joined their ranks in unity; enriched their 
indigent; and fixed their broken elements. So peace be upon you, and Allah’s 
mercy and blessings. 


He then returns a quarter-meter and Says: 
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As-salamu ‘alaykuma ya daji‘ay rasüli Llah(i), wa rafiqayh(i), wa wazirayh(i), wa 
mushirayh(i), wa 'l-mu'awinayni lahü ‘ala ’l-giyami fi d-din(i), wa 'l-qa'imayni 
ba‘daha bi masalihi "l-muslimin(a). Jazakuma 'Llahu absana jazain. Ji'nakumà 
natawassalu bikuma ila rasüli "L]àhi li yashfa‘a lana, wa yas'ala Rabbana ay yaqba- 
la sa‘yana, wa yuhyiyana ‘ala millatih(1), wa yumitana ‘alayha, wa yahshurana fi 
zumratih(1). 
Peace be upon you both, O two who lie next to the Messenger of Allah; his 
two friends; his two ministers; his two consultants; the two who helped him in 
establishing the religion; who after him took care of the affairs of the Muslims. 
May Allah reward you both the best recompense. We have come to you both, 
seeking mediation by you both to the Messenger of Allah, so that he may inter- 
cede on our behalf, and ask his Lord to accept our efforts; to resurrect us on his 
Way; to cause us to die upon it; and to gather us in his company. 


He then prays for himself, his parents, anyone who requested prayers from him, 
and all Muslims. He then stands facing his head # like the beginning, and says: 
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Allahumma innaka qulta wa qawluka '"l-haqq(u] “Wa law annahum iz ne 
anfusahum jà'üka fa ‘staghfaru “Llaha wa '"staghfara lahumu "r-rasülu lawa- 
jadu 'Llàha Tawwabar Rahiman” Wa qad ji’naka sami‘ina qawlak(a), t@i‘ina 
amrak(a), mustashfi‘ina bi nabiyyika ilayk(a). Rabbana ’ghfir lana wa li abaina 
wa ummahatina wa li ikhwanina "lladhina sabaqüna bi "limàn(i). “Rabbana 
atina fi d-dunya hasanataw wa fi "l-akhirati hasanataw, wa qinà ‘adhaba 
'n-nàr(i)" “Subhana Rabbika Rabbi ’l-“izzati ‘amma yasiftin(a), wa salamun “ala 
*|-mursalin(a), wa ‘l-hamdu li 'Llahi Rabbi ’I-“alamin(a).” 

O Allah! Verily You have said, and Your statement is truth, “And if only, after 
having oppressed themselves, they had come to you and sought Allah’s forgive- 
ness, and you had sought forgiveness of their behalf, they would certainly have 
found Allah to be Ever-Returning, All-Merciful” And we have come to You, 
hearing Your speech; obeying Your commands; and seeking the intercession of 


ao Ne 


Your Prophet to You. Our Lord, forgive us, our fathers, our mothers, and our 
brethren who preceded us in faith. “Our Lord, grant us good in this life, and 
good in the next life; and protect us from the punishment of the Fire.” “Glory be 
to your Lord, the Lord of Honor, above that which they describe. May His peace 
be upon the messengers. And all praise is due to Allah, the Lord of all the worlds.” 


He adds to or subtracts from that as he wishes, and asks for whatever comes to 
him, for whatever Allah enables him to, if Allah Most High wills. 

He then goes to the column of Abü Lubaba 4, to which he tied himself 
until Allah forgave him in repentance; it is between the grave and the pulpit. He 
performs two rakas there, repents to Allah Most High, and asks for whatever 
be wishes. 

He then goes to the meadow (7awda), which is like a square pool . . . he prays 
as much as he is able to, supplicates, makes abundant glorification (tasbih) and 
praise (zbanz), and seeks much forgiveness. 

He then goes to the pulpit (minbar) and places his hand on the pommel” 
upon which the Prophet # used to place his hand when delivering the sermon, 
such that the blessing (baraka) of the Messenger # may reach him. He prays 
there, asks Allah for whatever he wishes, and seeks refuge in His mercy from 
His displeasure and anger. 

He then goes to the column that ached, which is the remnant of the palm 


714 Unfortunately, this blessed part of the pulpit, among other parts, is no longer there today. 
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trunk that longed for the Prophet & when he left it to deliver the sermon from 
the pulpit, so the Prophet & descended and embraced it, and it became still 
and fell silent. 

He should strive to stay awake at night during his stay, reciting Qur'àn, mak- 
ing remembrance of Allah Most High, praying at the pulpit and the grave and 
between the two, silently and out loud. 

After the visitation, it is recommended (mustababb) for him to go out to the 
graveyard (baqi‘), and visit the graves of the martyrs and other notable figures, 
especially the grave of the master of all martyrs, Hamza æ. In the graveyard, he 
should visit the dome7® of ‘Abbas $; with him therein also lies al-Hasan ibn ‘Ali, 
Zayn al-“Abidin, his son Muhammad al-Baqir, his son Ja'far al-Sadig, the com- 
mander of the faithful "Uthmàn, Ibrahim the son of the Prophet &, a group of 
the Prophet’s wives &, his paternal aunt Safiyya, and many other Companions 
and Followers. 

He should pray in the mosque of Fatima in the graveyard. 


It is recommended (ustahabb) for him to visit the martyrs at Uhud on Thursday, 
and say: 
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Salamun ‘alaykum bima sabartum fa nima *uqba ‘d-dar(i). Salamun “alaykum 
dara qawmim mu'minin(a), wa inna in sha'a 'Llahu bikum lahiqun(a). 
Peace be upon you all for your patience; what a great final abode! Peace be upon 
you all, O abode of believing people; and we shall, if Allah wills, meet with you all. 


He should also recite Ayat al-Kurst and Sarat al-Ikhlas. 


It is recommended (mustahabb) for him to visit Masjid Qub? on Saturday, as is 
narrated from him &&, and supplicate as follows: 
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715 All markers of the graves in this cemetery, including this dome, are unfortunately no longer 
there today. 
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Ya Sarikha "l-mustagrikhin(a), ya Ghiyatha "I-mustaghithin(a), ya Mufarrija 
karbi "-makrübin(a), ya Mujiba dawati "I-mudtarrin(a). Salli ‘ala Sayyidina 
Muhammadiw wa 4lih(i), wa 'kshif karbi wa huzni kama kashafta “ar rasülika 
huznahü wa karbahü fi hadha 'l-maqam(i). Ya Hannanu ya Mannan(u), ya 
Kathira ’l-ma‘raf(i), ya Da'ima 'l-ibsán(i), ya Arhama ’r-rahimin(a). 

O One who is called by those who cry out! O [Bestower of] Succor for those 
who seek help! O Reliever of the distress of those in difficulties! O One who 
responds to the call of those in utter need! Send blessings upon our Master 
Muhammad and his family, and relieve my distress and grief, just as You gave 
relief to Your Messenger from his distress and grief in this place. O Compas- 
sionate, O Benefactor, O Plentiful in bounty, O Constant in excellence, O Most 
Merciful of those who show mercy. 
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